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FOREWORD 


The dihcovery of the civilization of the Indus Valley was a 
Tevelation in history, the influence of which is now felt in all the 
spheres of ancient Indian culture Mohenjo Daro, Harappa and 
Chanhu Daro are for the history of ancient India, what Crete and 
Mycaene are for that of ancient Greece. Crete and Mycaene 
ha\e also destroyed a legend and helped to build a new true history 
of southern Europe 

Fifty years ago we began the study of Indian History with 
the Aryan invasion and the composition of the Rigveda, as if India 
were a country not yet inhabited before tliat event, overlooking the 
fact that the incoming Aryas had to fight their way against the Dasas 
or Dasyus whose power, symbolized in the hundred castles of 
Sambara, was in no way to be despised Now we know how to weigh 
the value of that civilization pnor to the advent of the Aryas in the 
balance of reality, and we are acquainted with its influence in 
shaping the modern complex which we call Indian civilization. 

This IS the point of view of Dr B G. Gokhale in this book 
which was submitted as a doctoral thesis to the University of 
Bombay. His period is certainly later than the Indus Valley Civili- 
zation and the Aryan invasion, but the author depicts the hoary 
Dravidian civilization as the background of his picture, without the 
former, the latter cannot be appraised in its true prospective 

For the kingdom of Magadha was not an Aryan kingdom 
down to the period of the Biahmanus, nor were its inhabitants 
Ar-^an. The heroic deeds of its ancent rulers sung by the Magadha s 
were not understood by the Aryan inhabitants of Madhyadesa, 
who qualified their speech as mrdhi avachah. If the Magadhas 
belonged to the indigenous stock of Indian people, the people of 
the mountains were kss affected by the change, since the new- 
comers never reached those regions Our author understands this 
natural phenomenon in the history of migrations and does not 
hesitate in declaring that the Buddha was the physical and cultural 
heir of the old Dravidian race, born in the country of the Mallas, 
“the people of the mountains”, one of whose ancestors Okkaka had 
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‘^nr- married to h'<i daughters according to the ancient custom 
o’ inc land '■ custom \'.hich was abominated b\ the Rigiedic Arras, 
t' V ‘^^'ot^ hvmn of Yaraa and Y'ami clearlr e\inces. 

Prom th’S new point of \'iew the histoir of ancient India 
-nd .*<= culture has a totallv different meaning. The modem 
h stcr an cannot be the unconditional laudator of the Arras, as was 
ct-toman. ir the time of Romesh Chandra Dutt or Alcshoy Kumar 
Mitmumdar His task is to weigh all evidence imparnallr and to 
Cl e eien one his due 

Our .nuthor perfomis this task %er% fittinglr. His book is 
not sc much concerned with the political historr of hlagadha, as 
with Its cultural historr Por him the former is only the back- 
cround of the latter. The culture of a countrr is in fact the true 
rci eikr of its spirit, w hich is all-important. In this rerelation oF 
the 'pint ot ancient India, her religious quest inU naturally take a 
mo't prominent part, when the two great ascetical movements oF 
Nonhem India, which are called Buddhism and Jainism, captured 
the attention of Bharatav arsha and eren of other countries round 
her Dr Gokhale, himself a good scholar in Pah literature, is 
en'inentb qualified to undertake this study and he has carried it out_ 
in a most creditabk manner. 

If a cinn has am right to rejoice in the success of his sisvas,. 
the' wnter will feel an immense jov wnthm his heart, on hearmg 
ot the appreciation of this new volume of the Indian HistoricaL 
Rc'ca-ch Institute b\ the scholarlv world. 


H HERAS, S. J. 



PREFACE 


Pall Buddhism has been a subject of intensive and extensive 
inquiry for over half a century now Researches of eminent scholars 
like Drs. T. W Rhys Davids, Hermann Oldenberg and Wm. Geiger 
in the West and Drs. B C. Law, B M Barua, N Dutt, D R 
Bhandarkar and Radha Kumud Mookerji in India have elucidated 
many of the problems concerning the origin and growth of Buddhism 
But scholarly attention has been hitherto confined, more or less, to 
the life of Gautama, the Buddha, his philosophy and the monastic 
organisation of which he was the founder. The position and religion 
of the Buddhist Upasakas have not been equally fortunate in secur- 
ing that amount of searching inquiry which they so richly deserve. 
The present work attempts to trace the development of Buddhism 
as a religion The early Buddhist monastic movement is taken as 
the starting point and the development of Buddhism as a leligion of 
the masses is traced through various stages. Taking into consideration 
the nature of early Buddhism it is contended that it was primarily 
a monastic movement which later on developed into a religion with a 
highly organised church and a closely integrated laity. This, 
incidentally, is the first and central part of the work. The dominatmg 
figure in this evolution is that of Asoka, who with his moral 
earnestness and imperial power was instrumental in transforming 
what was once a struggling monastic sect, forming into itself a 
nucleus of a religious community, into a religion of the masses, 
especially of Magadha. Under his benevolent care and enthusiastic 
guidance, the Buddhist creed transcended the outskirts of Magadha 
and seeped into the farthest confines of India. Certain omissions of 
adoctrinal nature like Nirvana and the Four Noble Truths in his 
edicts have led some scholars into believing that the Dharma preach- 
ed by Asoka was not specifically Buddhist But it is pointed out 
in this part of the work that Asoka preached what then had been 
understood as the religion of the Buddhist laity. This aspect of his 
mission also shows the enlargement in the doctrinal scope of the 
Buddhist creed brought into play by circumstances both internal 
and external The religion of Asoka shows the stage in the 
evolution of the Buddhist creed when the layman had become as 
important a member of the comunity as the Bhikkhu 
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Tne rcriod ot the decline of the Maurvas witnessed the“ 
tV c"cr Linen of the onsmal Buddhist Saraeha into different seers. 
Tnc B-ahmaUiCal reihal under the supremaev of Pusvamitra dealt a 
nlow to the Buddmst creed from which it revived onlv 
j-h difhculti and d'mmished ngour. 

Tnt second part of the work is treated as the political back- 
.-eanc! to the spread of Buddhism as a religion. The historv of 
Ird.? after Asoka and upto the Christian Bra, wh'ch incidentalh is 
the penod under re new , i« a h'storv of disintegration in the religious 
'nC pohneal spheres The penod of disintegrations of the Buddhist 
church comcides with the Brahmanical counter-moiement symboli- 
>^.d ’-'v tne militant personalirv of Pusvamitra Sunga Buddhism 
c''’-''i-^piened tne cause of Kshatn' a reeolt agamsi attempted Brabmana 
dommat on The successors of Pusvamitra are shadowv figures and 
'oward- the end of the penod appear a number of pettv monarchies 
rrd the pohtica! picture is that of a feeble political power lapsing 
in'o "n ficance With the adient of the Sakas close the historv 
o' tfie p^n'i'd. 

Tne tht'd parr deab with the implications of the Buddhist 
m ' e-nent in the social sphere. Buddhism acted, as a svnthesiring 
'I 'cc tr me to w.eld into a harmonious whole the inherentlv disin- 
Tcc'"''’n'_ elements in the population. But the forces of dismtegrat- 
1 on oJ w^ven'd those of ssnthesi'i the %'isible results of which, 
CO Id ‘wi.n m the fo-mulation and imposinon ot older dreams 
rd r^f ected in the law book of Nlanu and the Brahmanisanon 

o* ii L Rcrin* inu and the ^dahabharaui. It is contended in this part 
m-* Buddhism apart from being an ethico-religious creed was a 
'(iCi il moi cric'’t ot the first magnitude. The social and economic 
Li''’uitioriS of the penod are aho discussed and a chapter on dress 
'n.i j.wcir'. attempts to present a comprehensive picture of the social 
' ’c o- the people 

Tnt icurth part deals wnth the interpretation of Buddhist art 
n of la\ life. It IS an oft-repeated saving that the history 

Ircan art beetrs wuh Asoka. It is significant that tbe 
, . !■’' mot”. c behind all Asokan art is religion, which m 
o'di mtai's Buddhism The cult of Stupa worship. 
It tj'C'intaton ot the I fe of the Buddha in the form of 
a <- <^Dmt of the topics discussed in this part and an 
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attempt is made to co-relate them with the life of the Buddhist laity. 
The chapter on Buddhist education describes the educational condi 
tions in this period 

The author has made an extensive use of Pah and Sanskrit 
texts and epigraphic and archaelogical meterial. But the researches 
of scholars like Drs. B C Law, B M. Barua, N. Dutt, D. R. 
Bhandarkar, Radha Kumud Mookerji, Anant Prasad Bannerji- Sastn,. 
K P Jayswal, and others have been of valuable guidance and the 
author gratefully acknowledges his indebtedness to them 

In the course of this work it has been necessary to differ from 
the views of eminent scholars but it is done with utmost respect due 
to their erudition and in a spirit of .nquiry and investigation The 
author’s aim has always been a construcnve one, to discern the truth 
according to his light and judgement. 

Finally comes the pleasant duty of tendering heart-felt thanks 
to those who have helped the author in his work The author 
IS deeply indebted to Miss Roshan Sanjana and Mr J P. Desoza, 
the librarian of the Indian Historical Research Inst The auther 
IS particularly grateful to Mr B Anderson Asst for going through 
the proofs Librarian, Bombay Uni .^ersity Library whose unfailing 
kindness and quick selection of books and journals made him feel 
his work almost to be a pleasure The author’s thanks are also due 
to the Editor, The Bharat Jyoti for blocks of two photographs 
included in this work 

But It IS to his Guru the Rev Fr, H Heras, S. J that the 
author s most respectful thanks are due. It was his unfailing, 
guidance and encouragement that enabled him to investigate a pro- 
blem both vague and complicated 


B G. GOKHALE 


St A''ai'ie^’s CoUege, 
Bomhay, Nov 2nd 1948 
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CHAPTER t 

BUDDHISM — BEq^^iNINGS 


^HE times which saw the rise of the religious systems of Gotama, 
the Buddha and Mahavira, the Jina were one of an intense 
speculative activity- They were “full of various opinions, views, 
beliefs, schools, sects and teachings The age of the invading 
Aryans in the distant Punjab with their nature songs and soma 
celebrations was already a thing of antiquity and the general 
tendency of the intellectual stratum of the population was to take 
a keen — almost preponderant delight m conditions bere and 
hereafter. The picture that the Aranyakas and the Upanishads offer 
to us IS a picture of a people devoted to philosophic thought and 
mtense subjective speculation. The general trend of popular 
opmion was slowly but securely veenng awav from the complicated 
ritualism of the sacrificial alter with the consequent bloodshed 
towards a search of a system wh’ch wolild answer all the questions 
of their hearts. Rhys Davids describes the three sets of ideas pre- 
valent in those times. They were Animism-polytheism, pantheism 
and dualism. The “polytheism” of the vedas was slowly yielding 
a place to the pantheism of the upanishads- and besides this there 
were various schools of thought like the Lokayatas and Samkhya 
which helped a great deal in giving an impetus to ‘much discussion 
on the ultimate problems of life’ and thus keep ‘an open field for all 
sorts of speculation’.^ 

Just what types of theories had gained currency then, could 
best be judged from the lengthy descnptions from the Nikayas. 
‘There are recluses and Brahmins,’ says the Buddha, ‘who recon- 
struct the ultimate beginnings of thmgs, whose speculation are 
concerned with the ultimate past and who on eighteen grounds put 
forward ^arloas assertions regarding it’.^ These philosophers were 

(1) Vide , Sen, Schools and Sects In Jalna Literature, p 3, also Rhys Davids 
Buddhist India, pp 250-253, Barpa, Pre-Buddhist PhiJosopy, pp, 188-19S 
(B C Law), Buddhistic Studies, "Six Heretical Teachers," pp 73 88 

(2) Buddhisra, American Lectures, p 22 

(3) Ibid. p. 26 

(4) Rhj s Davids, Dialogues of the BuddbOf I, p. 27, D, N il, PP* 12-13, 
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called Etemalists and 'regarded both the soul and the world as 
eternal. Then there were thinkers who held diverse theories 
regarding Brahma and other gods. Generally speaking there 
speculations, on an analysis of the Perfect Net (Brahma Jala), centre 
on the three points of the nature of soul, nature of God and life 
hereafter. 

Apart from these ‘samanas and brahmanas’ there was another 
section-equallv strong and numerous -nhich was a firm believer in 
the Vedas and the efficacy of the sacrificial ritual. The ‘Kandaraka 
sutta* of the Majihima Kikaya gives a revealing picture of their 
rites and ceremonies. Take the case of the individual’, savs the 
Buddha to his monks, ‘who becomes an anointed king of Noble race, 
or a Brahmin Magnate. East of the town, he orlers the building of 
a new sacrificial hall, into w hich-after first cutting off his hair and 
beard and donning the rough pelt of a black antelope-he goes with 
his queen consort and his brahmin chaplain, with his body anointed 
with ghee and oil, and scratching his itching back with an antler. 
His bed IS grass and leaves strewn on the bare ground. For the 
w hole partv, there is only one sohtary cow, w ith a calf by her side, 
which must be coloured percisely like its mother; and on this 
solitary cow's milk the king has the first call, the queen consort takes 
the second turn, the brahmin the third, the fourth makes the fire obla- 
tion, while the calf has to get along on w’hat is left. Says the king:- 

“Let there be slain for the sacrifice so many bulls, so many 
steers, heifers, goats and rams Let there be felled so many trees 
for the sacrificial posts. Let so much Ktisa grass be cut to strew 
round the sacrificial spot. And all the persons known as slaves, 
messengers and servants, harried by stripes and fear, then set about 
the preparations with tearful faces and voices of lamentation.”* 
This picture though modified and enlarged in certain respects, shows 
the cult of sacrifice before the rise of Buddhism Intensive and 
cvtensive ritualism produced a scepticism about the need and efficacy 
of these ntuals and their true bearing on the ultimate problems of life, 

Q>mp!ev ritualism formed one extreme while the other was 
formed bv torturous penances in the search for ultimate truth. 
Gotama himself practiced these penances but found them unsatis- 
ffictoiw He decla red in th e Xfaha sthana da suttg’ “to suc h a pitch of 
t.' C': — e-; hr' D>sic7ues B’^cd};a, I, p 24? //,!, u 244 
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asceticism have I gone that naked was I flouting life’s dececies, 
licking my hands after meals, never heeding when folk called to me 
to come or to stop, never accepting food brought to me before my 
rounds or cooked expressly for me I have visited only one 

house a day and there taken only one morsel; in fulfilment of 

my vows 1 have plucked out the hair of my head and the hair of my 
beard, have never quitted the upright for the sittmg posture, have 
squatted and never risen up, moving only a squat, having couched 
on thorns, have gone down to water punctually thrice before 
nightfall to wash (away the evil within). After this wise in diverse 
fashion have 1 lived to torment and to torture my body; to such a 
length of asceticism have I gone.” 

Gotama’rejected both these extremes and founded his ‘Middle 
Path’ for the ‘benefit of the many’. He announces the discovery of 
his new path in the following terms. ‘These are two extremes. Oh 
Bhikkbus, which he who has given up the world ought to avoid. 
What are these two extremes? A life given to pleasures, devoted to 
pleasures and lusts; this is degradmg, sensual, vulgar, ignoble and 
profitless; and a life given to mortification,^ this is painful, ignoble 
and profitless By avoiding these two extremes. Oh Bhikkhus, the 
Tathagata has gained the knowledge ot the Middle Path which leads 
to insight, which leads to wisdom which conduces to calm, to 
knowledge, to Sambodhi, to Nirvana.”^ 

It IS not our purpose in this work to trace the history of 
the philosophical systems which were the precursors of Buddhist 
thought We are mainly concerned with its history inasmuch as 
It refers to Asoka’s religion and his place in Buddhism which is 
our main purpose. For the purposes of convenience we will divide 
the history of Buddhism mto three periods. Fist Period circa 500 
to circa 350 B C (2) Second Period, circa 350 to circa 200 B C. 
and (3) Third Period, circa 200 to Christian Era It is quite 
admissible that this division is not faultless and that the periods 
may not admit of such a chronological division for the history of a 

(1) The followmg statement from the Kaesapa Sihanada Suttana adequately shovrs 
the Buddha's attitude towqids asscetlsm Samano Gotamo Sabbam tapam 
garahati, sabbam tappasmim lukhajivim ekamsena upakkosati upavadatt 
D N III, p, 161 

(2) Rhys Davids & Oldenberg, "Vinaya Texts," S B E , XIII, I, p 94, MV I, 6.17, 



to 


^nt\v v.-e ^ 360 B ^ ■ 

cnQO 6 G ot 

CO®'*'"''' 5i,st ^ ^s ®*eW'"”"?e 

‘^® ^ ’<; iS^t^ !i 06 O as^^ ^ust 

. te\v accept ^ Otve P°' rcas^o^ 

' T>e cai'^^ tvo 

tot t-he Ped a a 

^"“se4 Vt '=' ‘fit c«> 1=^ ft orf« 

o« f te f f “c.^ 3^4 ‘ t *- °t BuAi"; 


fo >t ;,tt>teta"‘>“ “ *, fl>cst « f -etoeot^ J^Jcnbe 

it:t tn:rbe^ " ff: 

“ best , Gotaio^’ ^ ^,v\ca\ ,, 

_ sota^ -ne'Ctaea'^a attetaP^ ^ 

,c.oaa^'^^ ^ d \va^s aa ^e aise o 

C*e.f f ^oU..4. t-f . 

t^-rio of- fftetf-" ^ 

\tv >viaadi^ i Vastot^ o^ ^se 

eatVest ^ O^e ^'J^eaa^^^4^^^ata ^.'^s 

„ji of *0 ' ^ 4*0“' *= t. ^ ^ ^nsb= 

.oi *f etcaoe‘"'t5 5"“"° Tveio" A«o»a' 

ob"^! ,,esttefo«"f^ea»®'ttv,eA*-t o*« 


"' 4 of *' 'Tt 4-*““' 'T4 V a* :;;u 

i f "f tcaoe‘"'t* s='“'‘°Tvo'l“'‘''‘4«o»a'"“' 

'' Ve4»c -"t * Arn>;\ J,al>»s *"0^ ,at.oo »oi 

-t- f arO-tfoolA-- 

JfofS -"f X>rtt4“ 

o" ^ 4«no? *' 

co 5 to« 'i“ „a>*«— o - 

apP^ , .,i ‘-e a .. 



6 


friendly terms with the Vratyas’^ who were outside the pale of 
Aryan civilisation The Vratyas played an important part in the 
early history of Magadha. The word Vratya- means an mimical 
horde The Vratyas are also described as those who neglect their 
sacred duties- and are called “Aryas who act like non-Aryas 
They had no Brahmanical culture and probably they had their 
own language * It appears quite evident that the early Magadha 
culture was distinctly non-Aryan because the Brahmans of Magadha 
were so called only by courtsey The Vajasemya Samhita’^ indicates 
that a Magadha could be dedicated as a sacrificial victim. Even 
when Magadha was sulficiently Aryamsed the old hatred died hard, 
and laboured explanations are given to explain the “different 
Magadha ” Manu, for instance," says that the Magadha is of mixed 
origin, being bom of a Vaisya from a Kshatnya or a Brahmana 
Wife. Migration to Amga and Magadha is looked upon with 
disfavour even in Smriti literature,® apparently for the reason 
that the cultural and historical background of early Magadha was 
non-Aryan Then the Aryans started infiltenng into Magadha 
and made several efforts to superimpose their religion and culture on 
the Magadhas but the attempts were relatively unsuccessful The 
colonies of Brahmanas in the centre of Magadhan population 
formed the focii from which these attempts were made ® Against 
this supenmposition by a foreign tribe ot an alien religion and 
an equally alien culture^® came the revolt of the Buddhists 
in the shape of a new monastic and ethical system. Shastri 
explains “ The mighty upheaval of intellectual, moral and 

(1) Aiharva Veda, Kanda XV, Adhyaya I, Sukta 2 

(2) Chanda, Indo-Aryan Races, I, p 38 

(3) Manuswnti, X, 20 

(4) Harprasad Shastn, Magadhan Literature, pp 3 8 

(5) Ibid , p 9, e g the references to Brahmana gama (Brahmana villages) are 
signihcant 

(6) Vajasaneya Samhita, XXX, 5, 22 

(7) Manu Smriti, X, 11 

(8) Cf Chanda, Indc-Aryan Races, I, p 40, Raychoudhun, Studies in Indian 
Antiquities, pp 58 59, Rapson, CHI, I, pp 123-124, Mookerji Hindu 
Civilization, p 93, Rangacharya, Pre-Mussalman India,, II, p 334, Bhandar- 
kar. Some Aspects of Ancient Indian Culture, pp 47-48 etc 

(9) D N,l,p 127 

(10) Cf ,'VIeheT, Indische Studien, I, pp 52-53 where he says that this animosity 
may be due to an element of aboriginal blood and the subsequent rise of 
Buddhism 
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There do they dwell And lest they should injure the purity of 
their line they have intermarried with their (sakahi ) own sisters.” 

Then did Okkaka, the kmg, burst forth in admiration* 
” Hearts of oak (sakya) are these young fellows ! Right well they 
hold their own (paramsakyay The same source throws a very 
interesting light on the nature of the mental make-up of the race. 
They are described as haughty, impudent and reluctant to pay due 
honour to the Brahmanas - A significant sentence symbolises the 
Aryan attittude towards the Sakyas : Canda sakya Jati phariisa 
lahusa,-ibbha santa, ibbha samana na Brahmane sakkaronti Trans 
Rough IS the Sakya breed and rude, surly is the Sakya 
breed and violent. Menials, mere menials, they do not venerate 
the Brahmanas ^ Buddhaghosa in his commentary explains rabhasa 
as bahubhanmo and adds Sakyanam mukhe invate annassa 
vacanokaso va natthi : when Sakya mouths are open, there is no 
chance for others to speak.^ This gloss clearly echoes the impres- 
sion the Magadhas created in Aryan mind for they were reputed 
to be ‘ loud voiced ’. The word 'ibbha’ ' means menial or low 
bom and mdicates a non-Aryan origin. In view of all these clear 
indications from the sacred literature of the Buddhists it is difficult 
to agree with Viswanatha that : ‘The Sakyas were an Aryan solar 
race.’® The »passage referred to above has another very signifi- 
cant word-Bandhtipadapaacca-which Buddhaghosa explains as : 
Brahmuno pitthipadato Jata bom from the feet of Brahma. 
It IS interesting to recall here that Manu ascribes the birth of the 
Sudra to the feet of Brahma.® From all these references it is evident 
that the Sakyas were a non- Ary an tribe, probably undergoing the 
process of superficial Brahmanisation at the time of the rise of 
Buddhism. If this non-Aryan background, superimposed by a 
veneer of Aryanism, is borne m mind then the actions of the Buddha 
and the trend of his teachmgs become easier to comprehend. 

Biographies of Gotama m a connected and complete form are 
compdations of post-Chnst centuries and hence are embellished 

(1) Rhys Davids, Dial of Buddha I, p 115 The Sakyas trace their ancestry from 
O^aka (Ikshvaku or the Epics and the Puranas) 

(2) Ibid.p 113 

(3) Ibid 

(4) DMA I, p 256 

(5) Racial Synthesis in Hindu Culture, p 122 

(6) Manusmrit, I, 98 
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with a large amount of extraneous matter which was in a process of 
growth all through the centuries after the death of the Buddha. On 
a ^lose examination of these materials with due reference to their 
chronological position we are able to perceive a gradual process of 
the deification of the Buddha to which we will turn on a subsequent 
occasion. The Nikayas themselves give us some scraps of mforma- 
tion scattered here and there, of a semi-authentic nature, collating 
which, we are enabled to arrive at a fair account of Gotama’s life. 
From the Mahapadana sutta we learn that Suddhodana was his 
father and Maya his mother.^ Suddhodana, it appears, was a petty 
Sahyan chieftain with his capital at Kapilavatthu. Gotama was born 
in the Lumbini forest and after seven days after his birth his mother 
died After the death of his mother he was brought up by his aunt 
(mother’s sister) Mahapajapati Gotami who nas contnbuted a poem 
to the collection of verses by the Buddhist nuns.- He was brought 
up with the same pomp and glory as would any other Indian pnnce 
be brought up in those days Three palaces were built for his use 
one for summer, the other for winter and the third for the rainy 
season. In these palaces he spent his days surrounded by female 
dancers and musicians in idle nothings and undisturbed peace. At 
a young age he was married to Rahulamata (known as Yashodhara 
in later accounts) who gave birth to a son called Rahula Soon 
Gotama tired ot the melancholy succession of the days of cloying 
happiness and was disturbed and restless. Then on various occa- 
sions, while out on pleasure drives, he saw an old mar, a sick man 
and a lecluse-sights which he had never seen before. These turned 
his thoughts from pleasure to the fundamental problems of here 
and hereatter The gentle murmuring of dissatisfaction assumed, 
in course of time, a definite form in the shape of his resolve to 
become an ascetic. Then news came that a son was bom unto 
him and his resolve became firm, shorn off all traces of hesitation, 
and looking on his wife and child in their jewelled chamber for 
the last time he left the limits of the town, shaved off his hair and 
beard and adopted the life of a wandering reliuious beggar. Now 
he wanted to make an unending effort to understand life and its 
problems for which he abandoned the trappings of royalty and 

(1) Z> ?; II p 3 7 

(2) T/i cr p 16 
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oppulence for a life of few wants and fewer vexations. His first 
step in this direction was to apprentice himself to two teachers 
Alara Kalama and Uddka Ramaputta so that he may find an answer 
to the disturbing thoughts of bis mind These did not satisfy him 
and he turned away from both of them In a very revealing passage 
Gotama describes this spiritual ‘ seeleniuanderung “ There came 
a time when I, being quite young, with a wealth of coal-black hair 
untouched by grey, and in all the beauty of my early prime-despite 
the wishes of my parents, who wept and lamented-cut off my 
hair and beard, donned the yellow robes and went forth from home 
to homelessness on pilgrimage A Pilgrim now, in search of the 
right, and in quest of the excellant road to peace beyond compare, 
1 came to Alara kalama and said ‘It is my wish, reverend Kalama, 
to lead the higher life in this your doctrine and rule.’ “Stay with 
us, venerable sir,’’ was his answer, “ my doctrine is such that ere 
long an intelligent man can for himself discern, realise, enter on, 
and abide in, the full scope of his master’s teaching ” Before long, 
indeed, very soon, 1 had h’s doctrine b> heart So far as mere 
lip-recital and oral repeution, I could sav off the ( founder’s ) 
ongial message and the elder’s exposition of it, and could profess 
with others, that 1 knew and saw it to the full Then it struck me 
that It was no doctrine, merely accepted by him on trust that Alara 
Kalama preached, but one which he professed to have entered on 
and to abide in after having discerned and realised it for himself 
and assuredly he had received knowledge and vision thereof So 
1 went to him and asked him up to what point he had himself 
discerned and realised the doctrine he had entered on and now 
abode in “Up to the plane of Naught, he answered Then he 
himself learnt what he could learn from Alara Kalama but did not 
find an adequate solution to his questions After that he went 
to Uddaka Ramaputta who led up him upto the plane of ‘ neither 
perception nor non-perception’ and there too he fared none the 
better. In the meanwhile he saw a path to spintudl insight through 
the medium of dire austerities and practised them Among them 
some of them were • regulating the breath, stopping the breathing 
for a considerable time, adopting various tortuous poses, batbing 
with hot water when it was hot outside and with cold when it 


(1) Further Dial of Buddha, I, pp 115 116 
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was cold, eating little food, fasting completely and generally tor- 
menting his body. All these he found could not lead him to the 
higher plane of thought which he had set as a goal before himself.^ 

Then, ‘still m search of the Right, and m quest of the excellent 
road to peace beyond compare’ says he, ‘I came, m the course of an 
alms pilgrimage, through Magadha, to the camp township at 
Uruvela and there took up my abode. Said 1 to myself on survey- 
ing the place: Truly a delightful spot, within its goodly groves and 
clear-flowing nver wnth ghats and amenities, hard by a village for su- 
stenance . So there 1 sat me down, needing nothing further 
for my striving. Subject in myself to reburth-desease-diath-sorrow and 
impurity, and seeing peril m what Is subject thereto, 1 sought after 
the consumate peace of Nirvana, which knows neither rebirth nor 
decay neither disease nor death, neither sorrow nor impunty: This 
1 pursued and this 1 won; and there arose withm me the conviction, 
the insight that now my dehierance was assured, that this was my 
last birth, nor should I ever be reborn agam.’- 

Soon after this event of epoch-making significance he w'as 
reluctant to preach what he discovered to the world for he was 
afraid that the common people may not understand what he preached 
and so his efforts may be wasted Then, Brahma Sahampan 
approached him wnth a request that he should preach his new 
doctnne lest the world may perish without it. Finally he decided 
to preach the doctnne and declared: Nirvana’s doors stand open 
w'lde to all. Let those wnth ears to hear, discard your outworn 
creeds.’^ This doctrine he went about preaching from place to place 
for forty five years, during which times he wielded his monasPc 
orgnanisation into a unique force in many respects. The story of his 
death is narrated very touchingly m the Mahapanntbbana sntta 
the Chapter of the Great Decease At the time of his death he was 
eighty years of age Ananda, his favounte disciple, on hearmg 
that his preceptor w^as about to pass away was gnet-stneken whom 
he tned to console saying: “Enough Ananda, do not let yourself be 
troubled, do not weep Have 1 not already on former occasions, 
told "^ou that It IS in the very nature of all things most near and dear 

(1) MN II p 93 

(2) Fa'~‘he' Dial of Buddha I pp 117-118 

(3) I Old p 120 
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unto us that we must divide ourselves from them, leave them, sever 
ourselves from them? For a long time Anand, have you been very 
near to me by acts of love, kind and good that never vanes, and is 
beyond all measure Lying betwixt the twin sala trees in 

Kusinara the Buddha passed away with his last message to his 
monks scarcely out from his lips. ‘Decay is inherent in all com- 
ponent things Work out your salvation with diligence 

The portrait of the Buddha as reflected in the Pali books is that 
of a towenng personality. He was a man of stately build and royal 
mem. He had a rich and resonant voice and there were always on 
his face that lustre and glory which come of supreme self-confidence 
and inward peace.- He was always affable and of an equable 
temper which he rarely lost even under extreme provocation. He 
was a master of the art of quick repartee and a ready story-teller of 
amusing and sarcastic tales surcharged with obvious moral preach- 
ing. He was an excellent diner-out and was always sought out by 
kmgs and common-men alike He was a fearless cntic of the 
Brahmanas and their teachings and ridiculed the meaningless pomp 
of the sacrificial ntual of the outmoded Vedas From his innumer- 
able utterances we get a picture of a rational thinker and a confident 
reformer, a pnnce turned a religious wanderer and a philosopher 
turned a moralist Indeed it was his magnificiently unique persona- 
lity which contributed, in no less a measure, to the wide spread 
of his system, winning for it royal favours and popular support 


(1) Dial of Buddha, II, p 158 

(2) D N ,1,-pP 87-110 



CHAPTER II 


^ 

THE BUDDHA’S DHARMA AND SAMGHA 

^HE fundamental basis over which the ver.’^ superstructure of 

subsequent Buddhist philosophy is formed is the acceptance 
of unending miserv as a coucommitant condition of hfe. The 
Buddha as a keen observer of all earthly phenomena saw in all 
Its bewildering diversitv the unity of total miserv as a characteristic 
condition of hfe on earth. He presumes that life and all that is 
associated with it is nothing but pain and proceeding from this 
staring point strives to discover an escape from this all enveloping 
sorrow. Ha\mg accepted this central fact of sorrow he inquires 
into its cause and promptly comes tc the conclusion that ignorance 
- abject ignorance - is the prime cause of it. While meditating 
in the seclusion of his retreat at Buddhagaya imder the Bodhi 
tree he reflects: ‘Venlv this world has fallen upon trouble, one is 
bom, and grows old, and dies and falls from one state and spnngs 
in another.’^ As an answer to the problem of the starting point of 
sennent existence- he formulates the four Noble Truths of (1) suffer- 
ing, (2) Its origin, (3) its cessation and (4) the Noble Eight-fold 
path These Four Truths, he claimed, ‘enlighten the eye and the 
spirit, lead to rest, to knowledge, to enlightenment and to Nirvana. 

The miserv, which he sought to eradicate with the help of 
a complete grasp over the Four Noble Truths, is chiefly centred 
in the bodv and the mmd. The body, accordmg to the early 
Buddhists, is the concrete representation of that abstract principle 
of nature, namclv constant change and transformation in the world 
of matter and as such should not be looked upon as of great 
consequence The Vijaya sutta of the Siitta Ntpata tenders a 
detailed ad\ace to the monk as to what attitude he should adop 
towards his bodv.- E\en in the case of medicaments a monk is 
enjoined upon admmistering them solely wath the idea that he can 
‘stem the pain caused bv present disease and to become healthly’ 

(ij D c c II D 13 DiV n po 31-34 

il cr c " pc 15 1 



13 


in order that he may be able to live the holy life better than he 
would when did 

The Buddha’s most important contribution to contemporary 
philosophical and ethical thought is his formulation of the fourNohle 
Truths, the Noble Eightfold Path and the theory of Dependent 
Origination The Noble Path is pointed out as a means, to enable 
a monk to live the life of rectitude which is a prerequisite to the 
attainment of Nirvana The eight steps of the path are.- ‘Right outlook; 
right aims, right speech; right action, means of liveliood, right 
effort, right mindfulness and right rapture or concentration On 
a close examination of these ‘eight steps* we find that their true 
bearing is on a practical morality, which is not surpnsmg, taking 
into consideration the fact that ‘Buddhism in its origin is a religion 
of a moral nature, and that the morality which Buddhism particularly 
emphasizes is a practical one.’^ 

The theory of Dependent Ongination had, in all probability, 
in parts, been borrowed from contemporary thought like Sflinkhya 
but the onginahty of the contribution lies in the complete cycle 
It attempts to present. A detaded exposition of it is given in the 
Mahavagga. Ignorance leads to confection (Saniskaros) confections 
to consciousness* consciousness to Name and Form. Name and 
Form to six spheres of^sense-organs* the six sphres of sense-organs 
to contact, contact to sensation; sensation to perception perception 
to grasping grasping to existence; existence to birth to old age, 
disease and misery. The cycle stated above rnanifests itself in 
existence and all the dependent ills ^ It can only be made inopera- 
tive by dispelling ignorance, in other words by acquiring wisdom, 
which in Pall Buddism means morahty.'’ The only way to make 
the cycle non-effective is to lead a moral life m practice while 
intellectually the aspirant must properly grasp the import of the 
Four Noble Truths and assiduously study all sentient phenomena in 
the context of the three characteristics of corporeal existence. These 
three characteristics are that . Every thing is impermanent (sabbam 

(1) M N„ I p. 9. 

(2) Further DIqI, o/ Buddha I, p 214 , M N (hp 298 

(3) Tachibana, Op Cit , p V 

(4) MN \ pp 2-3 

^5) Tachibana, Op Cit , p VI, 
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aniccam), (2) even, thing is firmly rooted in misery (subbam dukkham), 
and (3) everything is without a lasting entity (sabbam anatta')^ 

‘Buddhim/ observes Rhys Davids, ‘alike in its ethics and 
its views of the past and the future, ignores the two theories 
of God and the soul.’- That the Buddha definitely and unequi\ ocally 
rejects the conception of the Ego is clear enough from a careful 
perusal of the Pali Suttas but attempts have been made bv certain 
scholars to argue that the Buddha did believe in soul No doubt 
certain sentences from strav texts, wnrenched out of their proper 
context and background are extremely liable to be interpreted to 
mean that the Buddha believed in some sort of a ‘self’I An instance 
in point would be the following verse from the Dhammapada: 

Atta hi attano natho ko hi natho paro si^ai 

Attana hi sudantena: Natho labhati dullabham.^ 

The Self is the master of the self; who else can be the'masterl 
When the self is well-controlled; a rare master is found.’ Herein the 
Self can easdv be taken for soul and subsequendy the sentence can 
be interpreted as: the self, when well-controlled can find the Master. 
This interpretation not onlv tries to include that namely Soul and the 
Master in Buddhist theorv but also vitiates against the entire concep- 
tion ot life as propounded bv the Buddha. Numerous texts 
expresslv forbid all speculations regarding soul and the last ot the 
three characteristics quoted above clearly lays down Anatta, no soul- 
ness as a mark ot all sentient phenomena. It is not useful for our 
purpose here to enter mto a controversy regardmg this question for 
our main object is to trace the development of Buddhism as a 
religion of the laitv v ith due reference to the position occupied by 
Asoka in it. But en passant it must be stated here thaf on the 
strength of the evidence before us we cannot but agree with Rhys 
Davnds Indeed, Sakkayadttthi, belief m soul, is held as a delusion 
and a hindrance on the Holv Path-* Descnbmg some of the barren 
ideas which a monk may waste his time upon the Buddha says: ‘Or 
his error is to hold that this speaking and sentient self of his-which 
IS experiencing the fruits ot good and bad conduct in this or that 

(1; NiVInlSS 

(2y g-s- car lectures, p 9 
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earlier existence has always been, and will always be, an everlasting 
and changeless self, which wiU stand fast so long as heaven and earth 
stand fast.’^ This view the Buddha condemns as a ‘jungle of error’. 

The Buddha unreservedly believed in the theories of Karma 
and transmigration ^ The real difficulty has been of understanding 
the process of transmigration set into motion by Karmic energy 
without a soul transmigrating. What really transmigrates is the 
“sum-total of action measured in terms of samikaras.” Hence as the 
Buddha conceives of it ‘there is no being there is only a becoming.^ 

The SuTTimum Bonum of all spiritual exertion, according to 
Buddhist thought, is Nirvana. What this state exactly means has 
seldom been adequately explained by the Buddha. He says to his 
disciples; ‘Come, Oh, Bhikkhus lead the holy life for the sake of 
the complete extinction of suffering.*'* The Ratana sutta of the Sutta 
Nipata says that those who lead the life of Right “pass away like 
the lamp.” (Nibbanti dhira yathayam padipo) ® It is also explained 
as a complete extmction of birth, old age, death, grief, lamentation 
and misery, dejection and harrassment ® The holy life is led for the 
attainment of absolute Nirvana which is neither purity of heart, nor 
punty of view, nor purity which comes from dispelling doubts, nor 
purity which comes from fullest msight into paths right and wrong. 
But absolute Nirvana does not lack these states of mind. All these 
purities are simply the stages which lead one to Nirvana but do not 
constitute Nirvana by themselves.'* We get a more detailed exposi- 
tion from the Sutta Nipata.^ It is described thus ‘The world is 
bound by pleasure, reasoning is its practice, by the leaving of desire 
nibbana is said to be.’ From a large number of passages which give 
a vague description of this state of absolute bliss it appears that 
Nirvana is a state ‘over which the law of causality has no power 

(1) Chalmers, Fur/Aer Dja/ of Buddha, \,p 214 

(2) S N p 9T, Kammana Vattati loko Kammana vattati paja kammanibandhana, 
satta, ratthassaniva yayato 

(3) Rhys David, Dial of Buddha, I, p 121 
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‘It is the cool quiet ot everlasting peace.’^ Once having reached this 
state there is no more coming back to this world.- It is a state 
bevond good and evil, bevond happiness and pain, be/ond longing 
and quietitude. It is, in fact, the state indescribable. This state can 
be achie^'ed in this life and a man who has achieved ir continues to 
liie the natural term of his hfe. A man destined to pass into the 
indescribable state of Ninana mav still be detained in the world of 
suffering; he knows that it is not he himself who the coming and 
going of the samskaras affects.’^ Sariputta, a prominent disciple of 
the Buddha, in replv to a querv succinctlv puts forward the concep- 
tion of Nirvana. ‘The subjugation of desire, the subjugation of hatred 
the subjugation of perplexitv, this, oh friend, is called Ninana.’* 

It IS the happv pmnlege of the Arhat or the 'Perfect Man’ 
who has ‘realised that, for the sake of which, sons of noble families 
rightly renunciate from the house to the houseless condition and 
which comes at the end of holy Kfe’, the bliss ot Nirvana. The 
Perfect Man is he who has destroved all depravaties, destroyed the 
fetter of existence, and is liberated through right knowledge, ^ 
He has 'cut off cranng, turned back the fetter and after the right 
pacification of pnde has put an end to pain.’^ He has discarded 
‘ignorance, rebirth, craving, tne five fetters and egotism’,' and there 
is no ‘circle for which he could be designated.’* He is delivered in 
‘both wais’ i e. ‘has reached through the medium of his physical 
senses those tranquil delnerences which are immaterial and 
transcend all that is material, and has destroved cankers through 
intellectual -vision A monk on reaching ‘Perfect Manhood’ does 
not necessanlv cease to live. He lues so long as the natural span 
of hi'i life compels him to li\e and on death ‘does not come back 
here aaain..’ 

The Buddha has not clearly indicated as to what happens 
- hen the ‘Perfect Man’ passes into Nirvana. All such speculation 
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he avoided to pursue and this point proved a fertile ground for the 
sprouting of many theories which formed the basis of some of the 
future Buddhist sects. Vacchagotta, the wandering ascetic, asks 
the Buddha. Where does the Truth Finder pass to atter death here ? 
To which he firmly declined to reply. Instead he replied with a 
simile ‘What think you, Vacchagotta, if there were a fire blazing 
in front oi you, would you know it ? 

Yes. 

If you are asked what made the fire blaze, could you give 
an answer? 

1 would answer that what made it blaze was the fuel consisting 
of bracken and sticks. 

If the fire went out, would you know it had gone out 

Yes. 

If now, you are asked in what direction the fire had gone, 
whether to east, west, north or south, could you give an answer ? 

The question does not apply Since the fire was kept 
alight by bracken and sticks and since it had consumed its fuel and 
had received no fresh supplies, it is said to have gone out for lack 
of fuel to sustam it 

Just in the same way, Vacchagotta, all things material, 
all feelings, all perception, all plastic forces, all conscious- 
ness, everythmg by which the Truth-Finder might be denoted 
has passed away from him, grubbed and stubbed, leaving only 
the bare, cleared site, where once a palm tree towered, a thing 
that once has been and now can be no more . reborn does not 
apply to him everything by which the truth-finder might be 

denoted has passed away for him, utterly and for ever 

The path which leads a man to the ultimate end or holy life, 
which IS Nirvana is elaborately described by the Pah Nikayas. 'This 
state of utter, absolute or perfect bliss can never be attained by 
one living the life of a house-bolder. That can never be This point 
will be developed when we have occasion to discuss whether 
Buddhism can be correctly described as a religion or only a 
monastic movement in the earlier stages The essential condition 


(1) Chalmers, Furtier D/a/ of Buddha, I, pp 343-844 MAT, I, p- ^*80 
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for the acquisition of the state of perfect peace is that’ a man with 
faith cuts off his hair and beard, dons the yellow robe, ghes up his 
household life, his family and relatives.’^ His trainmg at this stage 
could be, for the purposes of discussion, divided into two parts. 
The practical aspect comes under the moral training while the 
intellectual part consists of a thorough grasp of Buddhist metaphysical 
theory. It is needless to reiterate that the moral part is over- 
whelmingly large as Buddhism is essentially a moral system The 
practical part of his training consists of observing a number of 
vows, practismg sense-control, the meditations and the infinitudes. 
The ten commandments regulating nght living are: abstention from 
destroying life; stealing; impurity'; lying; intoxicating liquors; 
eating at forbidden times; witnessing dancing, singing, puppet shows, 
using garlands and finery; use of high and broad beds accepting 
gold or silver." He should learn to generally control his bodily 
action, speech and mind’ and strive to maintain their punty His 
thoughts should not be influenced by passion, ill-will or illusion.^ 
He must realise that pleasure (nandi) is at the root of all pain® 
and should cultiv'ate the feelmg of equanimity. To facilitate this 
he should eradicate from his mind the five cankers of ill-will, hatred, 
sloth and torpor, flurry and worry and vain scepticism •'Asa visible 
help in realising the state of equanimity, there are laid down the 
four stages of meditation' and the four infinitudes*’ which Buddhism 
seems to have borrowed from yogic thought His mental outlook 
should be divested of all traces of belief in an ego, scepticism and 
belief in the efficacy of ntes and ceremonies.® He should also give 
up evil qualities like pnde, envy, knavery, qualities which are not 
conduci\e to the hol> life.*® He should cultivate the sterling quality 
of non-voilence and generally so control and regulate his life that 
he m ay realise the two-fold liberation of mind and intellelect.** 
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It IS imperative to observe here the tremendous amount of 
emphasis laid on the importance of mind and mental culture by the 
Buddha. Sila or character is the very basis of holy living without 
which no spiritual aspiration can materialise. Indeed, the central 
pi\ ot of all Buddhist philosophy lies secure in ethics The avoidance 
of the two extremes of harsh penance and fruitless speculation is 
significantly indicative of the importance of moral behaviour m 
Buddhism. All philosophy is made subservient to ethics and hence 
we may not be far wrong m stating that early Buddhism was more 
of an ethical monastic movement than a religion of the masses. 

But being an ethical monastic movement Buddhism also 
symbolised a social revolution of the first magnitude. We have 
seen earlier that ancient Magadha was essentially a non-Aryan land 
superficially Aryanised and that Buddhism and other sects were a 
partially successful effort on the part of the non-Aryans to repel the 
onslought of aggressive Aryanism. This effort took many forms 
some of which may be described as a revolt against the barren 
ritualism of the Vedas and the tyranny of the invidious caste-system. 
To the Buddha and his tnbe the Vedas and all that they embodied 
in their tedious rituals signified an alien and meaningless authority 
which they could not and were not expected to understand properly. 
The Buddha flouted the authority of the three Vedas for he regarded 
them as a weedy graft upon the beautiful growth of the teachings of 
ancient sages He went further and rediculed the Brahmanas who 
personified in their impudence and arrogance the offensive aspects 
of the migrating Aryanism and thus earned for himself the choice 
epithets of ‘a thief and a robber’ from Brahmana posterity. In the 
Teinjja siitta of the Digha Nikaya he says “When a string of blind 
men are clinging one to the other, neither can the foremost see nor 
can the middle one see nor can the hmdmost see Just even so is the 
talk of the Brahmanas versed in the three Vedas bat blind talk, the 
first sees not, the middle one sees not, nor can the last see. The 
talk, then, of these Brahmanas versed in the three Vedas turns out to 
be ridiculous, mere words, a vam and empty thing ‘Buddhism’ 
summarises, Oldenberg, ‘is the positive outcome of the process of 
self-destruction of the Vedic religious thought.’- He specifically 
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attacked the organised priesthood for their preposterous claims and 
meaningless practices^ and described them as foolish and pompous 
like a strmg of blind men. The Buddhist social revolution was 
essentially a rationlistic protest against attempted Brahmana sacred- 
otalism Whenever the Buddha has occasion to refer to the three 
larnas he states the kshatnya first.- The opinion of the kshatnyas 
regarding the Brahmanas is very pointedly descnbed as ‘ime 
brahmana dhanahidda itthdudda-theseBrahmanas are greedy for 
wealth and women’ Brahma Sanankumara in a verse says ‘The 
kshatnya is the best of those among this folk w'ho put their trust in 
lineage.*’ The Mahapadana sutta in enumerating the number of 
Buddhas distinctly states that out of the seven Buddhas upto 
Gotama four were Kshatnyas 

One of the instruments which the Brahamanic Aryans seem 
to have used to exploit the easily-beliei ing mentality of the local 
population was the belief in the superstitions regarding the power 
of the stars and the holy properties of the waters of certain rivers 
This was openly ndiculed by the Buddha There was a belief that 
one could n ash away one’s sins it one bathed in the nver Ganges 
Buddha says, “In such rivers hke Sarswati a fool may bathe and 
bathe yet never cleanse his heart” and for a vdrtuous man Gaya is as 
as good as a vi ell at home.'"’ He also fought against superstitions 
regarding pon ers of planets and good and evil days ' 

But It IS for his attack on the caste-svstem that he acquired 
for himself a prominent position in the social reformers of ancient 
India Having analysed the Brahmana claims to supremacy and 
found them hollow he triumphantly declared (Therefore) not by 
birth does one become an outcaste, not by birth does one become a 
Brahmana by deeds one becomes an outcaste, by deeds one becomes 
a Brahmana.' He insisted on accepnng mtelligence and moral intc- 
gritv as the criter ia for judging a man rather than his birth ° 
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Along with his attack on caste he also attacked the futility of 
the pompous rituals of the vedic Aryans ^ In the Kutadanta sutta 
he has denied the efficacy of sacrifice as then popularly understood 
and he gives a new interpretation of the same.- He debated with the 
Brahmanas, met them on their own grounds, used their own terms 
with slight modifications and new interpretations, and non-plussed 
them regarding problems of their own philosophy He accepted the 
current technical terms of debate but clothed them with his char- 
acteristic new sense, prominent instances of which would be snataka, 
whom he calls one who has bathed off all sins and a samana as one 
who has pacified (sctmeti) all sms ^ 

The fundamental stand point from which the Buddha launched 
all his attacks was that of humanatarianism We see this 'humaneness’ 
in his repudiation of caste, in the rejection of sacrificial ritual as 
futile ceremonies involving wide -spread slaughter, and his general 
rational outlook 

This, in short was the social aspect of the Buddhist move- 
ment and in its bold stand against the supenmposition of an alien 
culture lies the far-reaching popularity of Buddhism Viswanath 
remarks ‘Buddhism and Jainism promised a good and easy substi- 
tute for the old ceremonial religion of the Vedas They seemed to 
many to open the door to a new era, not only of hope but of pro- 
mise’ and hence ‘there is hardly room for doubtmg thnt the ranks 
of the Buddhists were mostly recruited from the lower classes and 
castes of Indian society.’^ 

The Samgha Religious mendicants leading a life of seclusion 
and piety and wandering from town to town was not an isolated 
phenomenon in Gotama’s days. The Pah sacred texts speak of such 
bodies as the Jatilas and Parjbbajakas who wandered singly or in 
small or large groups'”’ and taking up their temporary abode in houses 
or huts set apart by good laymen Many of them practised their own 
theories of holy living but more often than not they followed the 
teachings of a single master and were called samghas or ganas We 

(1) Thi g , pp 10 15 

(2) S N, pp 134-135, also M V , I, 22, 5 

(3) SN, pp 73 30 
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(5) Coomarwamy, Buddha and the Gospel of Buddhism, p 151 
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are told of six such teachers who had their own bandsd The history 
of religious mendicancy can be traced to a more remote antiquity 
than the time immediately preceeding the nse of the Buddha-. It is, 
indeed, evident that the Buddhist monastic order was modelled on 
the existing systems and the same was also the case with the various 
religious practices like ujiosatha and pavarana^. But the pecularity 
of the Buddhist system lay in this that their monastic order had 
better solidarity and regularity and ‘represented the maximum or- 
ganisation in Hindu rehgious life’ and ‘was pervaded by a spirit of 
intense localisation.’* As time went the rules of admission and 
mitiation were formulated on a very distinct basis but it is hardly 
possible that the new entrant had to break away completely from 
his old system. As Monier Williams says, ‘he, the Buddha, never 
required his adherents to make any formal renunciation of Hinduism, 
as if they had been converted to an entirely new faith.’^ But these 
rigid rules of initiation and ordination which indicated a departure 
from the old life came into vogue m the later part of the Buddha’s 
life for we know of instances where the Buddha had merely to accept 
the request of a man to become a monk and a member of his fold 
and the man was made a monk.® After having been admitted into 
the Saragha he had to live on probation for a period of four months 
and then the senior monks, if they were satisfied with his progress, 
conferred ordination on him.' In the earliest stage the Buddhist 
bhikkhu led a wandering life without any fixed habitation, cenobium 
or cohesion.^ The observance of rainretreat was taken up by the 
Buddhists from the Panbbajakas.^ Then, as a consequence, came the 
establishment of the avasas which as time went, developed into 
regular monasteries and samghos.*® These samghas were essentially 
of a localised character and after the death of the Buddha, as there 
was no supreme ecclesiastical authority wielding juridical power over 
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all the samghas, they provided in themselves the germs of future 
Buddhist sects. We shall not go into the development of the struc- 
ture of the Buddhist Samgha here for we shall have occasion to 
refer to these points later on when we deal with the Buddhist sects 
which ^arose in the third stage accordmg to our classification. We 
shall only attempt here to obtain a picture of life in the early 
Buddhist Samgha. 

The Samgha had complete control over the disciplme and 
conduct not only of the group but also the individual and as such was 
armed with various rules and regulations designed to meet any con- 
tigency The rules laid down the general lines according which the life 
of a monk was to be lived In the Culahatthipadopama siitta we are 
offered a comparitively comprehensive picture of the life of a monk 
‘A man after having cut off his hair and beard and become a pilgnm 
schooled m the Almsmen’s precepts and way of life he puts from 
him all killing and abstains from killmg anythmg ^ He observes the 
ten commandments He takes but one meal a day, never eating at 
nights or after hours He does not mdulge in the layman’s pursuits 
like buying and selling and is ‘a master of this noble code of virtue’ 
and thus ‘enjoys unsullied well-bemg within’. He puts his sense- 
organs under perfect control and practises the meditations and the 
infinitudes He lives restrained with the restram of the Patimokkha 
rules. He is also bound by the code of the Samghg rules and works 
for the good of the Samgha The Samgha was entirely democratic 
in nature and every member had an equal voice. All matters of dis- 
putes were decided by a meeting of monks and suitable punishments 
were meted out No doubt during the hfe-time of the Buddha he 
was the sole repository of power but after his death it became enti- 
rely republican in nature - It was the Samgha which was largely 
responsible for preservmg the solidarity of the movement and keep- 
ing amicable relations with the laity which bore on their broad 
shoulders the burden of mamtaining the fraternity 

The monks lived a life of material security and spiritual 
quest ^ In the early stage the monks from different regions had to 
come to the Buddha for receiving upasampada or ordmation But 

(1) Chalmers, FurfAerDia/ of Buddha, I, p 12B 
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later on the right was delegated to senior monks The external life 
was regulated by elaborate rules as described in the Vinaya Pitaka 
and the monk’s behaviour was expected to be exemplary Laughing, 
bathing m water, running etc. was prohibited.^ Every novice had an 
Acariya (teacher) and an Uppajjhaya or (preceptor) wbo together 
looked after the spiritual welfare of the novice A specific age was 
fixed upon for initiation and boys were not allowed to enter the 
Samgha vnthout their parent’s consent.® Serving soldiers, debtors, 
diseased persons were likewise ineligible tor initiation The Samgha 
owned properties and minute rules were laid down for the adminis- 
tration of the same.^ The nuns had a separate organisation and sepa- . 
rate nunneries. In general the ‘organisation of the Samgha was 
strictly repubhean,’® and by its very solidarity helped the spread of 
Buddhist dogma among the populace of Magadha and neighbouring 
tracts. 

In their relations with members of the other sects the Bud- 
dhists seem to have had some diflBculty. We read, for instance, that 
the monks were forbidden to offer food to the Acelas and Panbbas' 
jaks.° This attitude is quite understandable considering the status 
of Buddhism as a small monastic sect aspiring to an increasingly 
larger following and confronted with the problem of rivalling with 
many other sects like the Nigahthcts and the Ajmkas. 

Buddhism, at this stage, was confined to a few towns and 
villages in the central belt of Mid-lndia from the east to the west 
and in its efforts to expand beyond these margins it must have en- 
countered a keen sense of rivalry with the other sects.^ 
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CHAPTER III 


POSITION AND RELIGION OF THE LAITY 

JN the first stage of its development Buddhism was essentially a 
monastic movement.^ Its members mamtamed themselves on 
the charity of the hospitable people and hence the mam burden 
of supporting the Samgha fell upon the lay devotees, who had to 
be soon included in the fold. The characteristic nature of the 
first stage of the development of Buddhism is the slow inclusion 
of the laity and their position vis-a-vis the Samgha, and the 
consequent spread of the system as a religion which this position 
symbolically represented. 

The ideal put forward by the Buddha before every aspirant 
was Ninana which required a highly technical mental training 
and a life of ngourous spiritual idealism which would not be 
ordinarily practicable in homes. Household life, the Buddha 
says, IS a ‘hole and a corner’ whereas ‘pilgrimage is in the open’; 
it IS hard for a house-keepmg man to live the higher life in all 
Its full complexness, full punty and perfection,’- The ideal spiritual 
life, as pictured by the Pah books is always that of a homeless 
wanderer cutting off all worldy bonds and ‘having left son and wife, 
father and mother, wealth and corn and relatives and the diflFerent 
objects of desire’ wanders alone like a rhinoceros - For, if one 
lives in the world then one forms attachments and affections 
arise which are followed by pain. Hence ‘considering the misery 
that originates in affection’ one should remove all ‘the marks of a 
a householder’ and wander on the path of the recluse ' In the 

(1) Vide, Kem, Manual of Indian Buddhism, p 72, also N Dutt, Early Buddhist 
Monachism, p 61, N Dutt, "Early Buddism and Lairy, //70,XXI, pp 163-183 
N N Law, Studies in Indian History, pp 102-107 But Oldenberg, Buddha^ 
p 163, regards that the laity as a group comprising the "Buddhist community 
existed at a very early date as the oldest traditions teshry Monies Williams 
says Early Buddhism would not be called a religion but his grounds for this 
are different See Buddhism, p 539 
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earlier stages die first requisite of following the teaching of the 
Buddha was to tear oneself awav from the world and live the 
life of a monk. Most of the discourses delivered by the Buddha 
are addressed to iaonks> Indeed, it is highlv doubtfol whether 
in the earlier stages the laity had anv place in the Buddha’s fold,= 
True it is that on several occasions manv persons declared their 
faith in the BUDDHA but that did not mean that thev had 
completelv broken away from their old life and beliefs. 

The reasons for the inclusion of the laitv in the Buddha’s 
fold are manifold- First and foremost, the Buddhist svstetn, 
by its verv nature could not remain restricted to the homeless 
wanderers. Again it is obvious that an important reason was to 
provide a section of the faithful who could bealwavs depended 
upon to provide for the monks in all their material needs. It is 
true that chantv to homeless wanderers was regarded as an act 
of merit but* considering the organired and expanding nature 
of the Buddhist Samgha the need to have a section of population 
speciallv favourable to the monks must have been felt imperative. 
As Sir Charles Elliot observes, "Though the samgha as founded 
bv the Buddha did not claim, still less exert, anvthing from the 
laitv, vet it was their duty, their most obvious and easv method 
of acquiring merit to honour and support monks “Chaultries” 
or public resting places, in instances, were set up in the villages 
or at cross roads, and good Buddhists mamtamed a constant 
supplv of food and water for the travelhng Buddhist fratenutv.- 
Another and a more important reason is indicated bv a storv 
from the Mahatagga. The storv goes that wherever the Buddha 
used to go a large number of vouths from the localitv became 
monks. Then the accusation arose: the ascetic Gotma has come 




27 


to turn wives into widows ^ The monks wherever they went 
were accused of taking away the young men and thus hamper the 
normal life of the community The Buddha said that the accusation 
would be silenced within a week and it was Such conditions, then, 
it appears, must have contributed, in a large measure to the accep- 
tance of the lay devotees and some contemporary kings were his 
prominent lay devotees.^ 

As regards the position of the lay-devotee we find from the 
Nikayas that he cannot be proficient in the Buddha’s teaching^ 
That his IS a ‘lower state’ ^ That his gain as compared to that of a 
monk IS smaller.*^ That he cannot aspire to live a spiritual life so 
long as he is living in the world ° That his work in life and 
that of a monk cannot be compared for the latter is indisputably 
superior.” That his happiness is lesser than that of a brother in the 
Samgha ® The layman cannot take part in the functions of the 
Samgha * In short, it is not possible for a man, living with a family^ 
says the Buddha, to achieve that which a monk sets his heart upon 
Thus in the beginning of its development Buddhism had really no 
place for lay devotees The laity were, m the words of Lehmann 
“ganz pdssiven Anhangern^® (tipasaka), die die Macht der Religion 
entrten und die SchiUz des ordens geniessen; sie werden nicht 
einmal Mitglieder der Qememde, derm mit Samgha ist ntir der 
Monchsorden gemeint.”^^ But as time and members advanced the 
Samgha had to maintam amicable relations with the lay supporters for 
all the Samgha’s property and means of livelihood proceeded from 
the generous pockets of the home-dwellers Hence the slow but 
necessary inclusion of the lay-supporters in the fold We also hear 
of royal support which may have strongly influenced the inclusion 
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of lay-devotees m the Buddhist sectd Indeed, a time came when the 
laity became an essential factor for the existence of the Samgha, 
which took particular care to maintain good relations with them. 
In fact, the monks were enjoined upon giving moral instruction to 
the laity and the tassa was regarded as the most appropnate season 
for such a task.- We hear of several instances where the lay- 
supporters were directly responsible for the formation and modifica- 
tion of the several rules of the Samgha.^ How much the Samgha ' 
owed to the laity for its upkeep and constant encouragement can be 
easily judged from the pages of the Mahavagga and the Cullavagga 
Rich iipasahas offered meals in rotation to monksk eminent doctors 
likejivaka Koraarabhacca unfailingly attended to the medical needs 
of the fraternity^, villagers accomodated them in vussa®, and offered 
gifts on the Favarana day' The lay-devotees would cook excellent 
food for the Samgha and send it to them^, or invite them for 
dinner^. They donated parks with attendent park-keepers^®, or built 
buddings for housing the monks^^ The help of the laity was enlisted 
in controlling monks e.g a believing woman, true of speech, seeing 
a monk alone with a woman shall charge him with Samghadidesa or 
Pacittijiu*-. The monks are asked not to interfere with the men of 
king’s army and were forbidden to go and see a battle array 
Similarly, during the earlier stages the monks were extremely careful 
of lay opinion and we read of several instances when the laity were 
responsible for modification in many monastic rules. A monk 
behaving m a bad manner with the laity and being expelled will be an 
instance m point.^^ The Buddha is shown as a good diner-out and a 
mignificient personality and he employed his hold mainly to establish 
a section of poulation especially favourable to the Samgha He also 
accorded to them a definite and honoured position.^'’ He praised 
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virtues like chanty to the Samgha and called it the best field for 
those desirous of bestowing chanties ^ 

Thus the lay supporters were not only responsible for looking 
after the material needs of the fraternity but also tor maintaining 
the outward spread of the teachings of the Buddha That Buddhism 
was given a stability and a prestige by the efforts of the laity there 
can be no doubt and hence the Buddha made a place for them in 
his fold, thus directly modif^'ing his earlier intention. He went 
further and extolled the virtues of prominent house-holders like 
Anathapindika, Jivaka, the surgeon and Visakha Migaramata - As 
he was a ^vise organiser and a man with a vision-for these stalwarts 
were responsible for creating out of this body of wandering rehgeux 
an organization ot abiding importance and impressive dimensions- 
he drew them inside his fold for mutual well being 

The method by which a man was made a ‘ lay-devotee ’ of the 
Buddha was simple In most cases it did not sigmfy a violent 
departure from the old mode of life and belief. We are told of 
this method in the Nikayas and that it was simply that the devotee 
had to declare “ 1 come to the lord as my refuge, and to his 
doctrine, and to his co-fratemity; I ask the Lord to accept me as 
a follower (itpasaka ) who has found an abiding refuge from this 
day onward while his life lasts Just as in the case of a monk 
faith in the Buddha and his Dharma was the prerequisite to his 
admission into the Samgha similar was the case with the lay- 
devotee.^ The lay-devotee must have unshakable faith in the 
Buddha, his Dharma and Samgha ^ He must believe that the Buddha 
is the delieverer, his Dharma is the only path and the Samgha as 
the body which symbolises the doctrine " Faith was the desideritum 
for the practice of Buddhism by a lay-devotee smce the very 
inception of the system. Five things, says the Buddha, make a 
la'iTnan an “ out caste ”, and one of them is that he is without faith ' 
A lay devotee can win the fruit of the first path® and we ha%e the 
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autTioritv of tlie Pan}’ a saving ttat Ke can even progress upto 

the fourth path."- The Buddha, on his part, tvas a good judge and an 
oraanirer. He not orlv respected public opinion bv amending the 
rules of the order on several occasions- but estoUed the virtues of 
mSuennal men like Anathapindika and Jivaka - 

Having thus once admitted the house-dweller m their fold the 
Buddhists were not slow to provide a philosophv and a specific 
goal for him. That goal, can, under no circumstances be Nirvana- 
the final evancdon of sufiermg for “ there is no lavman who -with- 
out shedding the tramm.els of house and home, has at the bodv’s 
dissolution made an end of ill.”* The utmost that he can aspire to 
realise is heaven.^ "Vi-Tien once this point is accepted it wdl not 
be diScuIt to comprehend the Buddhist conception of gods which 
we shall discuss presentlv. The Buddha savs: ” Gods, T know, 
the road there to, and the courses that lead to their world, and 
what courses a man pursues to pass at the bodv’s dissolution after 
death, to a state of blessedness in heaven.”^' 

This ‘ state of blessedness can be achiei ed bv following the 
the path which the Buddha h.as laid down, for ‘ the benefit of the 
manvh First and foremost he should observe the first five com- 
mandments, vir. abstam from kdling; stealing; Iving; leading an 
immoral life; and dnnkmg intoxicating drinks.' If the householder 
hves the life of rectitude he acquires great wealth through his 
industrv, has a good reputanon, he hves in societv confident and 
self-possessed, he dies without anxietv and what is more he is 
reborn in heaven after his death on earth. Among the several paths 
to heaven the most prominent is faith in the Buddha Dharma and 
Samgha.' The ideal Buddhist housekold “ institutes offenngs to 
those who desen. e. He must assiduouslv practice the nrrue of 
charitv and beston gifts on the Samgha.* On special fasting davs 
like the Sth or 13th or the I5th of the bright fortnight he should 

'i; Fzzzz r.' r 61 c -ce-s s-izea. Zzzz ca cic c5ccrce ec, er.-it. 
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observe a fast and refrain from wearing wreaths or using perfumes 
and he on a couch spread on the earth ^ Householders are also 
enjoined upon observing seclusion sometimes ^ 

The Vrata or abstinence of the householder on these days 
‘included the abstinence from some kinds of food, especially meat 
and other casual pleasures; the cuttmg (optional, according to some) 
of the beard and hair, except the crest-lock; and the observance of 
silence during ceremonies. The observance of the Uposatha days 
takmg one meal, and the abstmence from pleasures as is prescribed 
in the last three precepts, are m the main taken from the Brahmanic 
custom in those days.”^ 

The householder who after earmng money by moral means 
honours his parents his glory increases ^ A good laydevotee should 
keep the company of wise men, study his own self, be learned and 
use his words well, wait upon his parents, protect his wife and child, 
give alms, be reverent and humble, hold religious conversation with 
the Samanos at the proper time and he will ‘walk in safety every- 
where’®. The lay devotee should be energetic, control his anger, enter- 
tain the religious people, should not be proud of birth or money, 
should not gamble or be m the company of harlots if he is to live 
the life of success and glory ® If the householder observes the right 
conduct he ‘can win the true method the true Dharma 

The ‘religion’ that is preached by the Buddha to the lay- 
devotees IS generally of a moral nature Sterling virtues like charity, 
veracity, and compassion are highly praised. Respect towards the 
elders is consistently Emphasized by the Buddha and as an example 
of what purifies the life of a family the following extract is quoted. 
“Monks,” the Buddha says, “families where mother and father are 
worshipped in the house are reached alike unto Brahma with the 
devas of old ”® So effective is the virtue of chanty that between an 
alms-giver (to the Samgha) and a non-alms-giver when reborn in 
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heaven the former surpasses the latter in span of divine life, beauty, 
happiness, honour and power.^ 

Just as m the case of a monk control over the mind, and its 
function^ is of the highest importance so is the householder expected 
to do likewise. The Buddha advises Anathapindika:- ‘Housefather, 
when the thought is guarded, bodily action, speech and mental 
action are also guarded and are not saturated with lust. When that 
is so they are not rotten. When they are not rotten one’s death is 
auspicious, he has a happy ending.’’ He is also advised to avoid 
false views like belief in the efficacy of rites and ceremonies and 
belief m soul.^ 

The essential qualities which go to make a good lay devotee 
destmed to reach heaven are faith, morality, disbehef in superstitous 
ceremonies, disbehef in luck, seeking a worthy person exclusively 
from the order for gifts.* A householder who is a believer in 
the Buddha should avoid the five professions, trade in weapons; 
trade in human beings; trade in flesh; trade in spirits and trade in 
poisons.® A good householder should avoid vices like adultery, 
drinking and gambling. He should not be unduly proud of his birth, 
wealth or class and should not be greedy and lazy.® If he aspires to 
be successful m life he should keep the company of "viTse men, 
control bis own self, be learned himself, respect and look after his 
parents and his family, practise chanty and respect the Bhikkhus.'^ 
He should live a moral life and should not have superstitous belief 
in ntes or ceremonies ^ At stated mtervals the householder is 
enjoined upon to observe the fast or Uposatha. The purpose is the 
‘purification of a mind by a proper process’.® It is done by recalling 
to mind the preeminent qualities of the Buddha, Dharma and 
Samgha If the fast is observed m this spirit it yields great fruit and 
great profit inasmuch as it enables the devotee to go to heaven.*® 
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The Buddha has also given his views on the relationship of 
man and wife in the family and the duty of the latter towards the 
former. He advises the daughters of Uggaha, Mendaka’s grandson, 
who are to be shortly married thus. “For our husbands and seeking 
our happiness you shall nse early and be the last to retire, be willing 
workers and be gentle voiced. You should honour all those whom 
your husband honours and be deft and humble at your husband’s 
homecrafts, look after the household and its treasures Comply 
with the wishes of your husbands and be obedient to them If you 
follow all these rules then you will be reborn among devas after 
your death. 

In the Sigalovada Suttanta of the Digha Nikaya the Buddha 
has laid down exhaustive rules of good conduct for the layman. 
This suttanta, in itself, forms the discipline of the layman (gihi- 
vinaya). The Buddha in his advice on the duties of a householder, 
to Sigala enumerates the following 

(1) Four vices to be avoided, (a) destruction of life, 
(b) taking what is not given, (c) licentiousness, (d) lying 
speech 

(2) Four motives to be eschewed (a) Motive of partiality, 
(b) motive of enmity, (c) motive of stupidity, 

(d) motive of fear. 

(3) Avoidance of six channels of dissipating wealth (a) into- 
xicating liquors, (b) frequenting the streets at unseemly 
hours, (c) haunting fairs, (d) infatuated by gambling, 

(e) associated with evil companions, (0 habit of 
idleness 

(4) Avoidance of four types of people (a) rapacious 
friends; (b) men of words not deeds, (c) flatterers, 
(d) fellow-wasters 

(5) What he should do (a) respect parents, (b) respect 
teachers, etc 

The religion of the laity outlined above cannot have been 
exclusive to the Buddhists and they must have borrowed considerably 
from the contemporary sects of the Jamas and the sacred lore of 

(1) Hare, Gradual Sayings, III, pp 29 30 

(1) Rhys Davids, Dial of Buddha, III, pp 173 184, 
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the Brahinatias. The Jamas, for mstance, have a set of precepts 
or Sikkhapadas very similar to those of the Buddhists.^ The Brah- 
manic books also praise good conduct but their rules are laid 
dov/n more accordmg to the dmsions of castes.^ The peculiarity 
of the Buddhists lay m the enunciation of a religious system without 
the caste system, thus giving it a truly democratic character. 

The goal of a Buddhist lay devotee as remarked earlier can 
never be Nirvana. He carmot expect to go beyond certain heavens 
and dwell there with the gods Buddhism, it is generally supposed, 
is a creed of agnosticism, for the Buddha never attempted to solve 
the problem of the original Creator and his creation He refused 
to thmk of these points for the simple reason that he was not imme- 
diately concerned with such problems. He called them ' forests of 
views and puppets of views.’ Malunkya asks several such questions 
to the Buddha to which he rephed by way of simile. Suppose, he 
says, a man is pierced with an arrow, the immediate task of his 
friends wall be to fetch a doctor, and get the dart removed. When 
they have fetched the physician and the man refuses to let him 
extract the shaft unless he knows w’ho injured him — whether it was 
a tall or a short man, a brahmana or a non-brahmana, whether the 
arrow was made of horn or calf’s tooth He would already be dead 
before he gets all his questions answ'ered. Hence the Buddha says 
‘ the higher life is not contingent on the truth of any thesis that 
the world either is or is not eternal.’^ The immediate problem w’lth 
which he is concerned is misery as the fact of existence and 
man’s escape therefrom and hence no such question could profitably 
be settled for the purpose of holy life leading to Nirvana 

Buddhism, for the reasons stated above, in the original 
stage had little mythology and less argument to suggest the ongin 
of the unwerse so as to w'arrant the incorporation of any superna- 
tural element. The Buddha never appealed to a higher pow'er for 
deliverance from suffering and firmly believed that man, provided 
he w’orked sufficient^ hard, could work out his own salvation. He 
exhorts Ananda, ‘ Be ye lamps unto yourselves Be ye a refuge 
to yourselves. Betake yourselves to no external refuge. Hold 

{!' See lircb Ja'iS..trcs, XXli.p xril 

(2t Bj-.-e' 5Tv’, p 36 

(3) JO. a p 335 
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fast to the truth as a lamp. Hold fast as a refuge to the truth. Look 
not for refuge to any one besides yourselves The Buddha 
never seems to concern himself with the origin of the universe, 
traditionally so understood, and occupies himself mainly with the 
problem of sorrow and emancipation therefrom He has often 
categorically classed faith in the gods and sacrificial offerings to them 
as ‘wrong belief’.- 

But these circumstances refer to a stage when the system 
of the Buddha was principally in the form of a monastic move- 
ment. Then came the inclusion of the laity in the fold due to 
the stress of historical circumstances The ideal, which was placed 
before this section of influential devotees was not Nirvana, as in 
the case of the monks, but godhood Having arrived at this 
position It was imperative on the part of the Buddha and his 
disciples to take the next logical step and present a consistent 
idea of the ‘ state of blessedness’ which the laity were to enjoy, 
after death, as a reward for their virtuous actions 

“ Buddism,” observes Waddel, “ from its very commence- 
ment appears to have accepted the Hindu mythology, with its evil 
and good spirits, as parts of its theory of the universe Where 
Wadell says ‘ from its very commencement’ we would say ‘since 
the mclusion of the laity as a section of the Buddhist faithful’ 
and agree with him substantially. Buddhism did accept the gods 
and spirits But they were not necessarily from Hinduism, if by 
that our learned author means Brahmanism, for the majority of 
tne gods so borrowed are from the religion of the masses which 
may have been anything but Brahmanism. And wherever a god 
was borrowed from Brahmana mythology he was so much changed 
not only externally but also in essentials as we shall presently 
endeavour to show. 

These spirits, then, were certainly borrowed by the Bud- 
dhists from local contemporary mythology and with a specific 
purpose in view which effected such modifications in their 
nature as changed the entire complexion of the deities concerned. 
As IS interpreted by Tachibana these gods ‘do not appear merely 

(1) Rhys Davids, Dial of Buddha, II, p 108 

(2) Ibid , I p 17 

(3) Encycopaedia of Religion & Ethics, IV, p 571, 
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as characters of pure mythology, but that each of them bears some 
moral nature; they generally appear as agents of morality and 
immorality-’^ On their reappearance on the horizons of Buddhism 
after their rmrgration from the old sod they seem to have undergone 
a metampsychosis They have lost their exalted status as masters 
of the known and unknown and ‘ are no more objects of worship 
and adoration which they enjoyed in the Vedas.’- Their life and 
happmess are held up as ideals before the behevmg laity, firstly, 
because they are the results of moral deeds and secondly, they 
are comparatively free from some ot the ills which beset human 
life on earth. 

The entry of the gods also marked a transition in the cha- 
racter of Buddhism. As a monastic movement it was primarily 
an ethical system ^nth certain vestiges of a definite philosophy 
but without a mythology. With the arrival of the gods the monastic 
movement became a systematised religion with its own heavens 
and hells, devas and spirits to w'hich was added later on the 
deified personality of the Buddha. The gradual development of 
the last mentioned can best be studied on an investigation into 
the nature and position of the gods with which we shall now deal. 

The Mahosama^a sittta offers a curious list of several gods 
and their assemblies ' Generally speaking the god-worlds can 
be divided into four parts: Kama, nipa, ariipa and lokiittara/ 
A passage from Aithasalini which, is no doubt based on an earlier 
authoritv, mentions a list of de\as who could be included in the 
dmsions gnen above.*’ The gods mentioned there are: 

CaUimmaharajika (The four Guardian Gods) 

Tfliatimsa'^ (The Thirty Three). 

Yama (Gods of the nether World). 

Ttisita ( The Happy Gods ). 

Nimmanaroti (Gods who take delight m creation). 
Paranimmitaiasatatn (Gods who control the creation of 
others). 

(1) r'i'er o* p 31 

(2) Id d 

(1) Rj-ys Di.-Ci, D c/ o‘ Bucdln H pp 2E6-2cS 

(2) Cocni-VA ar ::7 Buddha czd the Gospel of BuddhiSDi p 111 

(3/ A: kasah~i, p 14 

(4) Tre "c- c'/c:5c geos loot ’o-rzrz. 'lih urJjLr.ti’-g e/es Bhjs. "Dt fids, Dial , 
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These six gods compnse the Kama sphere. A lay devotee 
can go to any of these six heavens if he has faith in the Buddha and 
performs good acts like chanty.^ 

The Four Gurdian Gods They are termed diUpalas and - 
rule over the four quarters A similar list of six dikpalas is given in 
the Atharva Veda, but the two lists have scarcely anything m 
common excepting the conception of dikpalas.^ The eastern quarter 
is ruled over by Dhatarattha (Dhntarastra). He is the leader of the 
Gandhabhas (Gandharvas). In Vedic literature Dhntarastra is the 
name of a snake demon with the patronymic Airavata ^ Dhatarattha 
his a daughter called Sm^ and his sons go by the name of Indas ® 

The term Gandharva occurs quite frequently m Vedic 
literature. The conception of many Gandharvas seems to have been 
gradually developed from a single being and their number is variously 
given as 27 and 6333. The abode of the Gandharvas seems to be 
in the high regions of the air or sky. A Gandharva is a measurer of 
space, IS heavenly and stands erect on the vault of heaven. He is 
the lover of the Apsarasas and in some passages is closely associated 
with celestial hght.“ 

In Pah literature the Gandhabbas are described as devas who 
dwell in the fragrance of root-wood, heart-wood, pith, sap, leaves, 
flowers, savours and that of scents ® They are long-lived, beauteous, 
and very happy ® They are also heavenly musicians and are 
supposed to preside at child-conception A lay devotee of 
good conduct can be reborn among them after his death 

The guardian god of the western quarter is Viruppakha, the 
lord of the Nagas He has a daughter called Kalakanni ^ He sits 
facing the east in the assembly of the devas The Nagas are often 

(1) See Coomarswamy, op cit et lor cit 

(2) Vogel, Indian Serpent Lore, p 9 

(8) Macdonell and Keith, Vedjc Index, I, p 403 

(4) Fausboll, laiaka, III, p 257 

(5) Rhys Davids Dial oi Buddha, II, p 288 

(6) Macdonell, Vedic Mythology, p 136 
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University, XIII, II, Sept , 44 

(8) Mrs Rhys Davids, Kindred Sayings, III, p 197 
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(10) MW, I, p 157 

(11) Mrs Rhys Davids, op cit , p 177 

(12) For Nagas see chap VXI 

(13) lat , III, p 257 
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describe as snalte-detnons and \ imppaldia, being their kins, settles 
all disputes that arise among themd 

Vrulha is the god of the south and the leader of the 
Kumbhandas who are a class of fairies or genii.- In the assemblv of 
the go-ds he sits facing the north.- 

Vessavana, who is also called Kuvera — well known in Brah- 
manic mvthologv as a god of wealth — is the king of the Yakshas and 
rules over the north. He is so called because his is the kingdom of 
Visana."* His vehicle is nantahana-' He is also credited with heina 
a sozapanruz (stream-winner).- The term Yaksha, signifving an 
attendant of Kuhera, occurs in the Vpaniscds.' Its meaning here is 
ogre, divad, ghost or spook- The word is also used to mean a man 
Cjal.hhasso suddh.i).~ The gods described as ‘debauched in mind 
(^manGpadjjrlxi)’ are included in the retinue of the Four 
Great Kings .- 

The second m order, in the hst quoted above, is the-world 
of Tatariir.sa gods. It is situated on the top of Mount Sineru, 
which is the place of residence of Sakka- Then comes the world 
of the Yamzs who can be explained as subjects of Yama, the 
ruler of the nether world- The Ttisita dtvzs are so called 
because thev are full of jov. The Future Buddha, before his 
birth as Gotama, lived in Tttsita heaven.^ The ’StmTna'iarati gods 
are those who take dehght in their own creation. Thev can create 
any form in anv colour.*-* The Pcranimmitaiasaiafti are beings 
v.ho desire the creation of others m order to get them into their 
own power. 

The 2dilinda Panka gives a further list of eight gods. 
Thev arei Inda, Yama, Varuna, Kuvera, Pajapati, Suvama, Santu- 
sita and Mahabrahma. The first five and the last are clearlv 
brahmanical while Suvama and Santus’ta are mentioned elseuhere 
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and appear to be slight variations of Yama and Tusita gods. 
Suyama and Santusita are slightly higher then Yama and Tusita igods. 

The most important divinity m the assembly of Pah gods 
IS Brahma The Pah books mention two principal Brahmas* 
Sahampati- and Sanankumara.^ 

The world of Brahma is the highest of the celestial 
worlds and is the abode of the assemblies of the Brahmas ^ It 
consists of twenty heavens, nine ordinary Brahma worlds, five 
suddhavasas, four aruppas, the asannatta and the vehapphala.^ 
The inhabitants of the Brahma worlds are free from sensual 
desire®. The Brahma world proper is devoid of women ' Though 
they cannot go to the Brahma world they can be members of 
the assemblies of Brahmas ® Birth in the Brahma world is 
achieved through good karma, leading a virtuous life and medita- 
tion “ Virtuous monks can have access to Brahma and his 
world.^® 

The Brahmas are shown as often visiting the earth and 
taking a keen interest in the affairs of men. The span of their 
life IS very extensive Their status is below that of an Arahat, 
for their knowledge is limited and a Brahma, in one place, is 
shown as being ignorant and entertaining irrational and heretical 
views They are also subject to rebirth and are not free from 
the evil influence of Mara In the Janavasabha suttanta Brahma 
Sanankumara is shown as praising the Buddha for the excellent 
qualities of his head and heart 

In the Iviahapadana Sutta we are told that the Buddha 
immediately after his enlightenment, felt diffident about preaching 
his doctrine to the people for, he thought, they would scarcely 
understand it Sahampati, who knew the Buddha’s thoughts, appe- 

(1) Mihnda Panha, p 218 

(2) MV, pp 3-6 

(3) Rhy Davids, Dial of Buddha, 11, p 244 

(4) Malalsekera, Djcl of Pah Proper Names, II, p 336 

(5) Vibh A,V,21 

(6) Dhp A , I, 278 

(7) Vism , n, 415 

(8) Ibid 

(9) Ibid 

(10) Woodward, Gradual Sayings, n, p 192 

(11) Chalmers, Further Dial of Buddha, 1, pp 243-246 

(12) Ibid 

(13) Rhy Davids, Dial of Buddha II, p 246 



40 


axed before him and entreated hun to preach his doctrine lest the 
world shouldperish without it. It is generally shown that Sahampati 
IS seen onlv by the Buddha while Sanankumara may be seen 
by others.^ 

Besides these two Brahmas there are others like Ghatikara,- 
Baka,- and Xarada-. From this it seems that the word Brahma indi- 
cates a title rather than a personal name. These Brahmas are 
credited with having large assembhes and the ideal of Brahmosa- 
haiyata (association with Brahma) is placed before a good house- 
holder for emulation. He must eschew all ‘claims of me and thee', 
his thought should rise to lonely calm, he should be rapt in pity, 
must loathe all foul things, dwell in chastitv and then he can reach 
the immortal hea\en of Brahma-^ This hfe as explained by the 
Buddha is essennallv the same as that of a monk. But the state was 
also possible to a lav devotee and was supposed to be the result of 
good actions like charity and morality on his part. 

Another and equallv frequentlv mentioned god is Sakka, 
called Inda of the gods. It is clear that like Brahma, Inda was 
a title rather than a personal name. He, hke Brahma, is not free 
from Ignorance, lust, ill-will, anxiety and rebirth.'^ Sakka resides in 
the Tavatimsa heaven, in his Vaijayanta palace and is the king of the 
thirtv-three gods.' In ten matters hke happiness, leadership and 
renown, he surpasses all other gods ' He is variously addressed as 
as Kosiva, Vasava, etc.. The garden in Sakka’s heaien is called 
!Sandana and nvmphs wander among its 'hady bowers - Rhys 
Davids argues that the Pah Sakka and the Vedic Indra are two 
ennrelv different conceptions and we mav easilv agree mth him, 
takmg into consideration the difference in the ideas associated ivith 
the rti o divinities The Pali Sakka is rather a v ery virtuous being 
promoted to the status of a high god and is mild and generous by 
nature. He has nothing in common with the gorgeous w ar-god of 
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the early Aryans Sakka’s knowledge is hnuted and he is not free 
from passion, malice, and delusion.^ 

Besides these prominent gods of the Pah Buddhist ‘mythology’ 
we also come across numerous other gods, the more important among 
whom are noticed below. ‘ Pajjuna ’ is called a god of ram He 
has a daughter called Kokanada. He has a host ot rain-cloud devas 
over whom he rules supreme When the ram-cloud devas are 
indolent there is a dearth of ram.- This deity apparently reminds 
us of the Vedic Varuna ^ 

There is a certain class of gods called “pleasure debauched” 
or khidda pctdosika who for ages, pass their time m the pursuit of 
laughter and sport of sensual lusts. Through loss of self-control 
they fall from that state.^ Then there are the ‘e\er radiant devas, 
who experience harmless contacts, feelings and utter bliss.® 

Finally we come to the class of fames and goblins, dryads 
and spooks, the Yakkhas and asuras — whose king is Rahu® — nagas 
and petas." Those who had committed some bad deeds m their 
past lives are reborn m the lower worlds They are both benevo- 
lent and malevolent They generally guard palaces and treasure 
troves, forests and gardens, mountain passes and wayside shnnes ® 
When the Yakkhas die the their bodies appear m the form of ants 
and other worms ® Many a time they are shown as fallmg m 
love with human beings.^” The Sittta Nipata contains a set of 
questions asked by two Yakkhas who eitorted an answer from the 
Buddha almost at the pomt of an impending death.^^ 

These gods are also often described as guardian spmts 
of a tree, river, forest or cit>',i- and when propitiated help one to 
achieve the effect desired They can assume any form, that of 
man^^ or of a white or a black bull.^^ They are most helpful to the 
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Buddha or his disciples, as is shown by the Matanga Jataka, where 
the deities punish some brahmanas who annoy a sage^, and the 
Khadirangara Jataka where a tutelary deity refuses help to a minor 
goddess w'ho doubts the Buddha’s power.- They also display a 
keen interest in the affiairs of men as in the Kakkarti Jataka where 
the terrestrial deities come to watch a festival in Benares.*’ 

The vivid description of deities weeping in the skies when 
the Buddha was on his death-bed, betwixt the twin' sala trees 
is another mstance in point.^ These deities, however are capable of 
entertaining false ideas and becoming wicked. 

From the ideas outlined above it appears that life in the 
deva-worlds was very happy and extensive. The computation of 
time in the heaven of Tavatimsa gods in described thus : "That 
which humanly speaking is a century, this to the three and thirty 
gods IS one night and day. Of such a night thirty nights are the 
month, of such a month twelve months are the year, of such a year 
the celestial thousand years are the life-span of the three and 
thirty gods They are very handsome in general appearance, 
often very tall and graceful and can pass from one world to the 
other without let or hindrance. They are also free from the 
clutches of the many of the cankers and they enjoy pure and 
heavenly bliss. They have a luminous extenor and draw no light 
from the sun or the moon ® 

The term ’deva’ means a being from the other world, 
generally a god. It does not necessanly mean a superhuman 
being ‘ The general belief, as recorded m the Pah books, is 
that they were in their former lives human beings, preferably 
disciples of the Buddha^ and by dint of their virtuous and noble 
deeds were bom in one of the deva-worlds described above 
The extent of a deva’s knowledge, though wider than that of an 
ordinary mortal, is still inferior to that of an Arahat. For he has 
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yet to overcome certam hindrances m the holy path such as kama, 
dosa and moha. Those gods, alone, who have an unshakable faith 
m the Buddha, Dhamma and Samgha can attam to perfect know- 
ledge They, too, Idee other human beings are subject to rebirth 
and It IS stated that ‘malign gods are reborn while benign gods are 
not reborn.’^ 

prom the generalisations arrived at aboee it is evident 
that the ideal of deva-hood is lower to that of Nirvana,- \vhich 
IS as It should be considering that the state of a monk is higher 
than that of a householder The power of the devas, though 
higher than that of men, is still limited as is their knowledge The 
devas not only think it fit to sing in praise of the Buddha but 
also his disciples^. On an analysis of these ideas we find that 
the followmg characteristics are common to most of them that 
they are nothing better than dignified human beings, that they 
are subject to the influence of death and rebirth, and they have 
yet to overcome some of the obstacles in the spiritual path and 
are thus lower in status than an Arahat. 

Rhys Davids in a note on the term ‘leader of devas and 
men' remarks that ‘the essential meaning of deva m Indian 
literature is rather that of the other world than of superhuman 
nature We in the next world are devas.'’ A man, the Sihanada 
sutta points oot, can be reborn as a god if he performs good 
deeds “ This conception of divunity; many manifestations of 
which are clearly borrowed from Brahmanism and local religion, 
IS so totally different from, the parent creed that it is interesting 
to mquire into the causes that led to such an enunciation. 

The conception of divmity in Brahmanism is that of a 
being who is superhuman not only as regards knowledge and 
power but also in not being subject to the disturbing influences 
of death and transmigration. In Buddhism, on the other hand, 
we find that gods have a very restricted power and that they die 

(1) Wood^%a-d Gradual Sayings, ll,p 179 they are also subject to decay dis- 
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and are bom again, not necessarily in the same state. The 
Buddhist definition of a deva is ‘one who shrinks from sin’^ 
The term can be more accurately rendered as an angel than a 
god, helping the \nrtuous and punishmg the wicked. 

What were the causes that led to the formulation of such 
a conception? The reason appears to be twofold, necessity and 
prestige value 

Buddhism, m the early stages, though essentially a monastic 
movement as we have seen before, stiU had to cater for a consider- 
able lay following who, as it turned out, bore on their broad 
shoulders the burden of supporting the monks and generally 
providing tor their material well-being. The largest portion of 
this mass w'as that of ev-deva worshippers And hence the 
Buddhists found it necessary, having once admitted the laity, to 
incorporate some of the ideas and beliefs which were deep-set in 
them and, so to say, were in their blood These ideas could 
not be forgotten by a nominal ’change of creed, and a number 
of them migrated into the new territory w’herein they 
w’ere given, willy mlly, an inconspicuous comer. This, 
the Buddhists did, not voluntarily, but under compulsion, as a 
law' of necessity. They had to make the new' converts feel that 
the creed they had newly adopted w'as not entirely an alien one, 
havnng no relation to the life they hied and the ideas they 
thought of fcr so long, and this the favourite faces of the 
old gods and goddesses, no doubt in new’ garbs, did wonderfully 
well. And hence a very important purpose w'as served by 
the inclusion of some of the strong and powerful local deities 
who had great favour w'ith the populace. 

But this they did not without modifications This is 
where the prestige value comes in By making these erstwhile 
all powerful deities like Brahma and Sakra-Indra subsen’ient 
to the Buddha and inferior in loctis standi to his gifted disciples 
the Buddhists mariellously succeeded in impressing upon the 
minds of the new converts that the gods whom they were wor- 
shipping as all powerful before embracing the new creed were 
inferior to the Buddha and his high disciples. This move also 
fulfilled another conditio n ; it was a suc ces sful effor t to glo rify the 
(1) Ja‘ I p 25 
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Buddhist creed by attributing a subordinate place to the local gods 
in the spiritual gliedeung and making them take recourse to the 
Buddhist system to acquire the status they enjoyed. 

As an indirect result of lowering in the status of the local 
deities emerged the gradual deification of the Buddha Already in 
the Nikayiis we find the Buddha, though not actually called a god, 
was all the same designated as holding a higher place among the 
gods Thus we find that the Buddha is called a teacher of gods and 
men ^ He is reckoned as the chief m the world of Brahma,^ and 
devas^ and that he is surrounded by mighty devas^. Devas and 
Brahmas praise him and his followers, their glory is surpassed by 
the Buddha’s’’ and the devas ask Buddha’s pardon for some captions 
remarks they might have made against him ® From this his position 
among the local powerful gods, his journey towards being a ‘god of 
gods (devatideva)', as mentioned in the Milinha Panha, was not a 
long one. Already in the Chapter of the Great Decease Buddha 
himself IS made to speak of how the relics of his body should be 
honoured’ They treat the remains of the Tathagata At the four 
cross-roads a cairn should be erected to the Tathagata And 
whosoever shall there place garlands or perfumes or paint or make 
salutation there or become in its presence calm in heart — that shall 
long be to them for a profit and a joy The Buddha is even shown 
as indicatmg the places of pilgrimage which a believing man could 
profitably visit, they are the places where he was bom, enlightened, 
set in mouon the wheel of Law, and where he finally passed away ® 
The reward of this pilgrimage is clearly shown as rebirth in heaven. 
From the passages reproduced above it is evident that after the death 
of Gotama he must have become m the popular lay mind, some 
one approachmg god-hood The material from which the Buddha, 
the “god of gods’’ of the near future, was to emerge was already 

(1) Hare, Gradual Sayings UI p 2 
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getting ready. It only required the passing of time and with 
it the slow and certain fading of the memory of the master’s 
personality and a definite effort on the imagination of the laity and 
monks, ere long the master did become a god, nay the god of gods. 

This, then, was the position and the religion of the laity in the 
first stage of the Buddhist expansion. 



CHAPTER IV 


THE DEVELOPMENT OF THE RELIGION 
OF THE LAITY 

WE saw above the characteristics of the first stage in the 
internal development ot Buddhism as a system of ethics and 
the role that the laity played therein The position of the laity 
in the Buddhist fold was really that of “ an ally on whose fnendship 
they (the Buddhist) knew how to put a proper value. As an 
ally but at the same time nothing more The feeling of having a 
a share as a citizen in the kingdom of Buddha’s children, was 
denied to the laity, much more so even than was such a feeling 
denied in the old Brahmanical sacnficial-faith to the non-brahmin 
who, albeit only through the medium of the pnest could draw near 
to the god equally with the priest himself. The Buddhist believer, 
who did not feel in himself the power to renounce the world could 
console himself with aspiring to don the yellow garb msome future 
age and work out his own salvation”.^ The stage with which we 
shall presently deal saw a transformation in the position of the 
laity on account of their help in supporting the ever-expanding 
Samgha, the outward spread of Buddhism and the final emergence 
of the Buddhist monastic movement as a systematised religion. This 
last phase is externally symbolised by the nature of the personality 
of the Buddha, the evolution of his ethical system and his Samgha 
as an instrument, and in later stages, an institution to be honoured 
and respected 

The most perciptible change that occurred in the internal 
aspect of Buddhism was the gradual change m the conception of 
the personahtv of the Buddha Already during his lifetime and 
shortly after his death something approaching an aura of godhood 
was bestowed on him by his admiring and devoted disciples - The 
magnificient personality of this itinerent teacher, this pnnce turned 
a religious beggar, his regal calm and saintly mem, contained in 
themselves elements of a potentially godlike figure The power 

(1) Oldenberg, Buddha, p 387 

(2) Vide,, Ante 
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and the influence wielded by his personality are strikingly brought 
out in the story of Angulimala, the robber chief. The Buddha, once, 
was in Sa\atthi. At that time the whole countryside was terrorised 
by the pernicious visitations of Angulimala. The Buddha, as was 
his wont, started m the morning on his round for alms. He was 
warned that he should not venture out alone. But he went on and 
from some way off, on his way, the robber saw him He 'marvelled 
exceedingly that where even companies of ten to fifty travellers 
all fell into his hands this solitary recluse should seem to be forcing 
his way alone, and the robber was minded to slay this recluse. 
So, armed with sword and buckler and with his bow and quiver, 
the robber followed in the lord’s trail ’ Then Angulimdla found to 
his discomfiture that he could not catch up with the Buddha and 
shouted out to him to stop. The Buddha replied . ‘ I have stopped, 
Angulimala, you stop too ’ The robber did not believe him and 
asked for an explanation ‘Yes, 1 have stopped/ said the Buddha, 

‘ for never violence do 1 to any, life you will not destroy. Thus 
1 have stopped indeed, but you stop not ’ Thereupon Angulimala 
felt in all its vididness the shame of the evil life he led and ‘ into 
a deep abyss his arms the robber flung, low at the Master’s feet 
he craved admission to the Brotherhood’.^ 

So long as the Buddha lived his personality was powerful 
enough to attract the laity towards his creed, which m itself was too 
abstruse to commend itselt to popular imagination The recondite 
formula of the Causal Nexus and the enumeration of the 
Asavas and the Jhanas were hardly c'cpected to appeal to the 
multitude fully busy with grappling with the everyday problems of 
life It IS the ovenvhelmingly moral emphasis laid on his teachings 
which seems to have found the greatest favour with the people, 
vvear^'^ as they were with the tediousness of the vedic rituals and the 
dreamy speculations of the retiring thinkers His life with all its 
splendid sacrifice and austerity in behaviour offered a large scope in 
canonising him as a superhuman being To this were added by 
devout imagination the gentle but fascinating touches of 
miracles ere long the teacher became super-human There may be 
no place for the supernatural in the orthodox Buddhist system but 
there is plenty of it in the popular mind and that is what we find 

(1) /f ;/.]! p 100 
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in the various parts of the Pali books. How this came to pass is, 
m Itself, an interesting problem. 

The supernatural has always played a dommant part in all 
the religious systems of the world. And Buddhism, as we have 
seen earlier, was no exception to it. Buddhism, though it started as 
a monastic movement, had to go a long way to meet the popular 
fancy, for obvious reasons, by introducing ideas and beliefs that had 
firm roots in popular mind. Buddhism-dogma and practice-was 
strongly centred round the personality of the Master who was its 
inspiration and driving force. However much the Buddha may 
have disliked the idea of making himself into a god, his disciples, 
down long and troublesome centuries full of monastic vicissitudes, 
succeeded in making out of him a “god of gods”. 

This deification of the personality of the Buddha was a 
gradual process We find, for example, that the Buddha, in the 
early verses of the Pah texts, was a great man with a remarkable 
personality and magnetic charm. That is all and there is nothing 
more to it. Gradually this figure, that was super-normal but not 
super-human, was described as vested with all sorts of mystic 
powers hke those of moving mountains, curing the sick, flying 
through the air, of unimpaired vision and hearing, magnified in 
stature and complexion till it lost all semblance of the itinerant 
preacher of moral values and the monastic head. Slowly the human 
figure of the Buddha was undergoing a steady transformation both 
in the minds of the laity and the understanding of the clergy The 
first indication of such a transformation is provided by the theory 
of the former Buddhas enumerated in the hiahapadana Sutta 
of the Digha Nikuya ^ There the number of the former 
Buddhas is stated to be six which gradually increases till m the 
Buddhavamsa it comes to twenty four. This development coupled 
with the dhammata theory and the thirty-two signs of great men- 
completes the picture of Gotama Buddha as a full-fledged deity 

Various contributory factors are responsible for this trans- 
mutation. All other philosophical - cum - ascetic systems which 
Buddhism had to contend with had some element of the super-natural 
inherent in the body of the dogma. Buddhism repudiated the 


(1) i5 W', II p 5 8 

(2) Ibid , pp, 9 14, 

-4 



50 


Upanishadic conception of soul and lost with it all the mvstic 
grandeur of the transmigrating ego finallv merging into the Supreme 
B^ing. Secondly, it also shelved the problem of the origm of the 
universe which is always a fertile ground for the sprouting of the 
super-natural. It had onI> the lean staff of the doctnne of Karma 
to lean upon and the way to material success tias a long and a 
weary one. On the other hand the tow'enng personality of the 
Teacher could compensate for the other two lost grounds. The 
popular mind, again, bemg deeply imbued with animistic thought 
could barely comprehend a highly rationalised system like Buddhism. 
Hence, the inclusion of gods, creepmg out of the hollows of^ the 
han-san trees, moss-covered w'aterholes, star-kissing mountain-tops 
and primeval forests paying homage to the Buddha. The progres- 
sively dimming monastic memory of the teacher, goaded on by a 
swiftly flowing under-current of popular thought evolved out of him 
something approachmg a deitv. 

This change in the features of the Buddha is very revealingly 
sigmfied by the appearance of the theory of dhammata The 
Mahapadana Sutta contams a detailed descnption of some siv 
former Buddhas, who preceeded Gotama. The names, castes, 
parents, span of life and assemblies are enumerated in such a fashion 
that they could easily be reduced to a cryptic tabular form. The 
object behind it seems to be to provnde a tradition to the Buddha 
and an antiquity to his doctnne. ‘The theory of a number of 
successive Buddhas’ observes Rhys Davids,* ‘presupposes the con- 
ception of a Buddha as a different and more exalted personage than 
an Arhat. Thus the Buddha was no longer regarded as the Man 
Perfected but as some one fulfilling the natural order of things’ a 
_uper human being. And as P.hys Davads savs ‘a gorgeous hierarchy 
of mythological wonder-workers filled men’s minds, and the older 
system of self-training and self-control became forgotten’-. 

The Sutta Xipata contains the story of a monk called 
Kokaliva who abused Sanputta and Moggallana and as a a consqu- 
ence thereof had to suffer incalculable torments in hell ' This 
atnrude is entirely different from that adopted by the Buddha him- 

(1 Z a’ c li pp 1 3 
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self. Abuse he returned with sarcasm, but rarely with angry threats. 
If a man who abuses the Buddha’s disciples could suffer so much 
how much more would he suflFer if he spoke disrespectfully of 
the Buddha himself? This point can be very clearly illustrated by 
the juxtaposition of two stories, one from the Dig/ia Nikayci and the 
other from the Petavatthu. 

We are told that a Brahmana by name Ambattha came to see 
the Buddha. After going through the usual formalities of greeting, the 
Brahmana opened his conversation with the Buddha “walking about 
saying something or the other of a civil kind m an off-hand manner, 
fidgeting about the while, or standing up, to the Blessed one sitting 
there.” Thereupon the Buddha asked him whether that was the 
way in which he conversed with Brahmana teachers. He replied, 
“Certainly not”. But, said he, Brahmanas were Brahmanas, while 
“with shavelings, sham friars, menial black follows, the off-scouring 
of our kinsman’s heels” like the Buddha he would talk as he was 
doing, which was, indeed, very offensive. But the Buddha, without 
losing his temper, drew him out mto an argument which offered 
him a shameful defeat ^ 

The Petavatthu story tells us of a man who was reborn as a 
vile and malodourous spirit (peta) because he prevented his wife 
from going to a stupa and worshipping it.^ 

Thus, on an examination of all such stones from the Vimana 
vatthu and the Petavatthu, which are probably compilations of this 
age, we find that the personality of the Buddha changed from that 
of a teacher of profound truth to that of a god who can lead one to 
heaven. The punishment for all overt and covert acts of disrespect 
towards the Buddha was perdition and hell 

Faith, which was already regarded as a sterling virtue in the 
earlier stage, also changed its complexion and stand In the earlier 
stage the upasaka must believe m the Buddha alone in so much as he 
was the Enlightened One, (Sambuddha) the worthy one (Arahan) 
and the Teacher of the world.^ But now, faith in the powers of the 
Buddha was of maximum benefit m itself. Faith in itself, was an 

(1) Rhys Davids, Dial of Buddha, I, p 111 
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act of merit which enabled even a frog to go to heaven ^ If a person 
was an upasaka or upasika of the Buddha that was enough for him 
or her to be reborn as a deity-- Just as in the earher stage the ideal 
placed before the believing laity was god-hood so also was the case in 
this stage but with this difference that the Buddha, his Doctrine and 
the Brotherhood came to be primarily regarded as the sole instru- 
ment designed to acquire the effect desired. 

The rehgion of the laity also underwent slight but significant 
changes in this period of growth. Earlier it was predominantly a 
moral creed with the Law of Karma as its backbone and opposed 
to all forms of ritualism- But now it acquired the trappings of 
ritual such as stupa-worship and was thus much more syste- 
matised than ev'er before. The moral acts consntutmg the religion 
of the laity outlined before were good because they were inherently 
good but now they were better if accompanied by faith in the 
Buddha, Dhamma and Samgha. The Buddha says: “what does the 
order expect that of me^ I have preached the Truth without making 
any distinction between esoteric and exotenc doctrine “3 j^e 

advised the Samgha and implicitly the laity to regard the Dhamma 
he preached as the leader after his death thus showing that the 
Dhamma was of all consequence and not his personality. The in- 
troduction of portions shomng the Buddha speaking of pilgrimages 
to the sacred places of his birth, enhghtenment, preaching of 
the Dhamma and final passing away are clearly the work of later 
hands But as times progressed and memory became weak the per- 
sonality of the Buddha permeated the entire background of all 
Buddhist thought, monastic as well as lay, and to practices like 
relic-vv orship was attributed immense merit 

The religion of the Buddha, along with his personality 
acquired a new sanctity. All attacks on the system before, were 
met on the plane of logic and reasoning and were refuted with the 
proper force of argument, persuasion and conviction. An oft 
recurring charge that was levelled by many ascetics and Brahmanas 
against the Buddha’s Dhamma was “Takkapanyahatam samano 
Cotamo Dhammam desett, iimamsaniicaritaTn ’’ wh'ch was 

(1) Li-' rlec e~ £ HoIJ ir Buddbis‘ Perspecti e p 68 
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rationally met and refuted. In fact, the Buddha advised his 
disciples thus “When outsiders speak in dispraise of me or of the 
Doctrine, or of the Order, you should unravel what is false and 
point It out as wrong, saymg “for this or that reason this is not the 
fact, that IS not so, such a thing is not found among us, is not in 
us.”^ This attitude then taken evidently appears to be much more 
tolerant and resonable than in the Vimana and the Peta vatthns. 
A son of a merchant by name Dhanapala, for instance, is consigned 
to the nether world for abusing (panbhaso) what the Buddha 
regarded as moral acts.^ 

The almost overwhelming emphasis laid on the high effective- 
ness of the virtue of charity indicates an unprecedented expansion 
in the dimensions of the Buddhist Samgha. It was almost an 
unthinkable offence on the part of the lay devotee if he sought out- 
side the order to bestow gifts and this action almost made him an 
outcaste.^ Such an attitude could only be explained only by 
presuming that the Samgha had expanded beyond expectations and 
only by investing on the loyal charity of the laity could it maintain 
Itself. The reward of a gift is tenfold. The donor gets life, colour, 
]oy, strength, readiness of mind, etc.'* Charity is praised as a paen 
for all suffering, the act supreme. Gifts of insignificant things like 
seasamum® or a seat® could give to the donor ever-lasting happiness 
in heaven The Vimana Va*^thu" says: 

“Acts of merit should be performed by a wiseman who 
knows, when Bhikkhus assemble chanty (given to them) is of great 
fruit ” Chanty was regarded as an act preeminent and a punna 
(merit). The donors were lavishly praised and were assured of a 
place in heaven.® , 

But this charity, if it is to produce the highest reward, must 
be directed towards the Samgha The role of punna (merit) which 
a man is assured of on giving chanty to the Samgha was that of 
the kinsmen and relativ es offenng comfort and shelter to a man who 
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has arrived home from a long and arduous joirmey.^ The upper- 
most reason for this preponderant emphasis on chanty to the 
Samgha is apparentlv due to the effort on the part of the Buddhists 
to induce the laitv to willingly help maintain the expanding Samgha. 
And this the laitv did as can be seen from the practice in modern 
Siam where laymen and especiallv the lavwomen have provided 
generously for the service of the communitv of monks.- The main 
point that strikes us as a chief charatenstic of this period is that 
Buddhism as symbolised hv the church n-as undergoing the process 
of rapid expansion and hence the efforts on the part of the leaders 
of the communitv to prepare the laity as a solid group of adherents 
who could contnbute cohesion and intensity to the whole super- 
structure of the ecclesiastical movement. 

As a consequence of the conditions outlined above the 
position of the laitv its-a-iis the Samgha assumed greater importance 
than before. As a fountain of charity the lavman was praised, as a 
“treasure of charity. .. finding pleasure in alms-giving.”^ The 
monk was asked to look after the spintual welfare of the layman. 
He was, nhile in lassa, expected to incite the laity to greater 
Mitue, make them Ine in the mirror of the Dhamma*. This 
period also saw a closer cooperation between the laity and the 
Samgha. A rigid control over the acnons and inclinations of 
the laitv nas beyond the powers of the Samgha but some sort of 
retaliatorv measures seem to have been envisaged in certain 
exceptional cases. Thus, for instance, there are eight cases noted, 
in which the resolunon of exclusion was passed against a layman. 
“ He endeavours to prevent the monks from obtaining gifts, he 
endeavours to cause the monks to suffer mjurv, he endeavours to 
cause the monks nor to obtain lodgings, he abuses or scolds the 
monks, he causes dissensions among the monks , he speaks enl 
of the Buddha, he speaks enl of the Dhamma, he speaks eiil of 
the Samgha (^CuUaiagga V, 20, 3)' The lavman was enjoined 
upon to show proper respect to the monk'' but the monk was 
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also asked to accept with bowed head the admonitions and 
e-^hortations of the believing laityd The monk on his part was 
expected to be an example of decorum to the laity and he was 
severely censured if he spoke unbecommgly and went about 
ill-clad for alms.- The layman was now more than simply an 
“Anhanger”j he was a prominent member of the Buddhist community 
and was expected to have the good of the Samgha always in his mind. 
An ideal lay disciple is described as follows (1) He suffers alike in 
pain and feels alike in joy as the Order does, (2) he takes the Dliamma 
as his master, (3) he delights in giving so far as he is able to give, 

(4) on seeing the Dhamma decay he does his best to revive it, 

(5) he holds right views, (6) he runs not after any other teacher 
(7) he guards himself in word, deed and thought, (8) he delights 
in peace, (9) he feels no jealousy (10) he takes refuge in the 
Buddha, Dhamma and the Samgha.^ 

Thus by the aligning of the laity with the Samgha came about 
the crystalisation of the Buddhists as a community distinct from 
the other population The Brahmanic housefathers had rules of 
conduct of their own but they were based more on caste-distmc- 
tions and rigid ritualism. The Brahmanic house-father owed 
allegiance to his caste while his Buddhist counter-part to the 
Samgha of the four quarters. 

Another important indication of the change - slight though 
it be - is shown in the conception of the Vimfliias and hell This is 
not to say that some entirely new conceptions cropped up and were 
adopted by the Buddhist because the roots of the vimana idea can 
be traced to an earlier stage The gods like Sakka and Brahma still 
held the field but an addition of subsidiary heavens was made to 
their spheres 

A Vimcina, according to the Buddhist conception, is a heavenly 
mansion supported by columns of beryl or other precious stones 
It ma y be m the form of a boat'’ or a plane”, or a celestial elephant ~ 
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The persons living therein are “ a people with refind and delicate 
tendencies; it (the Vimctna') has nothing in common with the 
Valhalla, where the spirits of the departed warriors, the worshippers 
of Odin and Thord enjoy the supreme bliss of fighting and feasting 
The fortunate dwellers in the Buddhist Vimanas are marked by a 
beautiful golden yellow complexion emitting rays of brilliance that 
make up a sort of aureola round about them. There is a play of 
brilliant and charming colours in the dress and paraphernelia, in 
general of the dwellers in the heavenly palaces ; all the wealth of 
India, gold and precious stones, rubies and sapphires, emeralds and 
diamonds abound in the Vimanas/’^ The life in the Vimana, in 
short, IS of abundant elegance and unending happiness. These 
Vimanas are different from the heavens of the gods described 
earlier, and clearly are an addition to the period under review. 

Along with these Vimanas the conception of the Petas or the 
departed spirits came to acquire a prominent place in the religion 
of the laity. As with the gods so with the petas the case seems 
to be that of the Buddhists borrowing from the local religion which 
may or may not be purely Brahmamcal. The word ‘Preta’ occurs 
in vedic literature in the sense of a ‘dead man’ and not in the sense 
of a ‘ghost’ which is post-vedic.^ Before the rise of Buddhism ‘the 
belief in the evistence of departed anscestors and the presentation 
of offerings to them have always formed a part of Hindu domestic 
religion.’ “To gratify this persistent belief’’ says Sir Charles Elliot, 
“ Buddhism recognized the world of Preta, le ghosts or spirits 
The local conception, then, was tolerantly included in the religion of 
the laity by the Buddhists, but with a specific purpose in view. That 
purpose was to show effectively to the believing laity as to what 
would happen to a man who is sparing m charity. 

Having thus accepted the conception of the Peta the Buddhists 
then designated the Samgha as the receiver on behalf of the departed 
ones Giving to the Samgha, then, fulfilled tivo conditions (a) the 
donor went to heaven after his death, (b) the spirits of the 
departed ones were happy and the Samgha was also honoured. 

(1) Lni'., op c 2 t p 88 
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Hence, to be most effective, chanty milst be given to the Samgha 
either as an offering to the Vatthudevatas or the Lokapalasd 

The general appearance of a Petn is that of a being with a 
throat as narrow as the needle’s eye and shape such that it can 
neither stand nor sit but must be flying for ever in the wind.- It 
IS always shown as hungry and thirsty and wandering on the 
outskirts of the towns seeking food ^ Most of the Petas, as described 
in the Petavatthu, suffer their fate because of some misdeeds, more 
glaring like that of preventing an upasaka from giving chanty^ 
or discourtsey to the Samgha ’’ 

Thus, in this stage we see the consolidation of the laity as 
a ‘ Buddhist ’ community as distinct from the rest of the population, 
the expansion of the Samgha and the final emergence of Buddhism 
as a systematised religion 

But the credit of spreading the religion all over India as then 
known and probably even outside goes to the proselytising zeal 
of Asoka. He it was who found Buddhism a local sect and with 
his untiring efforts converted it into a religion with widespread 
following. 
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CHAPTER V 


THE RELIGION OF ASOKA 

ivar den ersten Konig” observes Von Lassen,^ “der die 

Sache des Buddhismiis zu der seimgen machte tend seine verbrei- 
tiing in den Indischen und den fremdem Landern durch seine 

massregeln abschlich beforedete ” The name of Asoka is 

remembered not for all his wars of conquest as m the case of other 
Indian monarchs but for his support to a small and as yet incons- 
picuous religrous sect which by bis zeal was transformed into a 
world religion The expansion of the Maurya empire may be due 
to the martial genius of Chandragupta but the renown and the posi- 
tion of preeminence which the Maurya empire has occupied in the 
history of India is entirely due to the proselytizing zeal of Asoka’s 
religious temperament Religion had a certain position in the polity 

of the Mauryas but the emphasis placed upon it is solely the work 
of Asoka. 

The early life of Asoka must have been much the same as any 
other Indian monarch The Pali chromcles tell us that he was a 
viceroy at Ujjeni before he become a king- and also that he married 
a lady of Vedisa called Devi from whom he had a son and a daughter 
called Mahendra and Sanghamitra respectively. The Mahavamsa 
further narrates that following in the footsteps of his father he 
favoured the Brahmanas first but after coming into contact with one 
Nigrodha Samanera he turned eventually towards Buddhism.^ The 
chronicle does not refer to the Kalinga war which according to the 
edict was largely responsible for Asoka’s conversion to Buddhism. 
Asoka’s early religious life is thus described by the Mahavamsa . 
(Asoka’s) father had shown hospitality to sixty thousand brahmanas 
versed in the Brahmana-doctrmc, and in like manner he himself 
nourished them for three years But when he saw their want of 
self-control at the distribution of food he commanded his ministers 
saving: ‘(Hereafter) I will give according to my choice’ The 

(1) I^dische A/ler'umsf-unde II p 215 
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shrewd (king) bade (them) bring the followers of the different 
schools into his presence, tested them in an assembly, and gave 
them to eat, and sent them away when he had entertained them ^ 

As he once, standing at the window, saw a peaceful ascetic, 
the Samanera Nigrodha, passing along the street, he felt kindly 
toward him . . 

The king, m whom kindly feelings had arisen towards that 
same (Nigrodha), summoned him in all haste into his presence, but 
he came steadily and calmly thither - The Samanera preached the 
Appamada vagga to the king and he was won to the doctrine of 
the Conqueror. 

The Divyavadana also narrates the story of Asoka in great 
details but attributes the conversion to Upagupta 

In both these accounts the character of Asoka is painted in 
lund colours mainly with the idea of emphasizing the difference in 
his nature after his conversion to Buddhism. 

Asoka himself tells us the story of his conversion thus • 
When king Devanampnya Pnyadasin had been anointed eight yeais, 
(the country of) the Kahngas was conquered by (him). 

One hundred and fifty thousand in number were the men who 
were deported then, one hundred thousand in number were those 
who were slain there, and many times as many those who died 

After that, now that (the country of) the Kahngas had been 
taken, Devanampriya (is devoted) to a zealous study of morality, to 
the love of morality, and to the instruction (of people) in morality. 

This IS the repentance of Devanampri>a on account of his 
conquest of (the country of) the Kahngas 

This account besides being authentic has also the virtue of 
being simple and thus easier to believe. The first two sources con- 
tain certain inherent difficulties such as the sudden change in the 
religious belief of Asoka and the mention of Nigrodha and Upagupta 
as Asoka’s preceptors. Though it may easily be granted that Asoka 

(1) According to the Thupavarnsa Anoka's father Bmdusara favoured the 
Brahmanas and Asoka simply followed that tradition, p 37 
' (2) Geiger, Mahavamsa (trans ) pp 29-31 

(3) Cowell & Neil, Divyavadana, pp 374 377 

(4) Hultzsch, Inscnpfions of Asofa, p 6S 
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did have some preceptor who looked after the spiritual welfare of 
the emperor he may not probably be the idential person mentioned 
by the southern and the northern traditions. 

Thus from the Kahnga edict, the relevant parts of which are 
reproduced above, it is definite that Asoka was converted to 
Buddhism after his eighth regnal year. The Minor R. E. further 
says that “It was more than two years and a half that I was a lay 
worshipper, but did not exert myself. It is one year, indeed more 
than one year, that I have been living with the Samgha and have 
exerted myself.’’^ 

Thus on the strength of the evidence of the Kahnga edict the 
earliest year that we can ascribe to the conversion of Asoka to 
Buddhism is bis eighth regnal year. “Unimitel bar nachder Erobe- 
rung Kalingas,” says Lehmann, “tratt der Junge Kaiser Ziim 
Buddfitsmus uber,”- 

H. C. Sety, however is of the opinion that though the Kalmga 
war did certainly influence Asoka’s mind towards Buddhism he was 
not converted till a very late period in his reign. He says, 
“Buddhism was not the early faith of Asoka. His own ideology, 
which resulted from the reaction on his mind of the massacre and 
horrors of the Kahnga war was strikingly similar to the teaching of the 
Buddha, with its emphasis on love, kindness and service to humanity. 
This drew’ him nearer Buddhism. With advancing years his devo- 
tion to Buddha and his teachings grew deeper and deeper, and as the 
schism edict indicates, it was sometime during the last ten years of 
his reign that Asoka developed into an ardent Buddhist.” If by 
“developed into an ardent Buddhist,” Seth means he formally and 
openly declared himself to be a Buddhist the testimony of the Rock 
and Pillar Edicts does not fully bear him out. Apart from the 
Kahnga edict of his 8th regnal >ear w'hich indicates his acceptance of 
the law of morality w’e have the First Minor Edict of his tenth year 
telling us of his pious tours ^ And these pious tours w'ere certainly 
the act of an ardent Buddhist. 

(1) Ennas'ta-. Aso‘-a p 75 

(2) Lehn;a'’n Budshismus, p 215 The Thuph\atnsa attributes the ^th regnal 

ea- as **'e ,ea" c. co'"'e-Eion p 37 

(3) I I cp 273 292 

( ,) Asorc p 37 
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Besides the view quoted above there is a considerable diver- 
gence of scholarly opinion regarding the date of Asoka’s conversion. 
Fleet^ as indicated by the scholar quoted above claims that Asoka 
became a Buddhist in the 30th or the last years of his life. Bhandar- 
kar^, on the other hand, is of the opinion that the conversion took 
place in the 8th regnal year. Mookerji^ would take the date to be 
even earlier, that is, before the Kalinga war Smith* accepts the 
9th regnal year as the year of conversion. 

Fleet and Seth seem to have ignored the evidence of 
R. V. VIII, wherem it is clearly stated that in the 10th regnal year 
of his reign Asoka visited the spot where the Buddha was enligh- 
tened This would show us that m that year he undertook the 
pilgrimage as a pious Buddhist as indicated in the Mahaparnibbana 
Sutta^ and that by then he was already a Buddhist. On the strength 
of this evidence the assumption of Fleet and Seth does not appear 
to be tenable It is more probable as Fr. Vath® says that “Das 
Blutvergiessen und die Knegsleiden, deren er ?:euge iiar, pragten 
sich unvergesslich seiner seele em. Das luar der Wendepunkt in 
semem leben.” Hence it is highly probably that immediately after 
and as a consequence of the Kalinga war Asoka became a convert to 
Buddhism. 

Asoka states in his Mmor Rock Edict I that he was not an 
enthusiastic iipasaka for the first two years and a half after which he 
“approached” the Samgha. The word ripete has been a point of 
controversy among scholars who differently mterpret It. B. C Law' 
has cited an instance from the Milinda Panha where Milinda is 
shown as living as a monk for some time. Other sources, inscnp- 
tional or literary, do not tell us anything about Asoka becoming a 
monk, so early as the 10th regnal year. There is an off-repeated 
suggesuon of I Tsing, the Chinese pilgrim, that an image of Asoka 
dressed m the garb of a Buddhist monk^ had been seen by him but 

(1) JJiAS (N S ) K, pp 155—187 

(2) Bhandarka, Aeoka, p 76 

(3) Mookerji . Asoka, p 37 

(4) Smith, Asoka, p 27 

(5) Rhys Davids, Dial of Buddha, R, p 153 

(6) Die Inder, p 29 

(7) / C,I,p 123 

(8) See Heet in 1908, p 496, 
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considenng the lapse of time between the tour of 1 Tsingand Asoka’s 
reign it is rather hazardous to claim complete credence m it. We 
would rather interpret the term as “approached the Samgha” for 
purposes of collaboration and religious instruction as the laity were 
enjoined upon to do ^ Bhandarkar suggests that Asoka became a 
Bikshugatika- in that he lived in the same Vihara with the Bhikshus 
and as such may have been wearing a monk’s garb which would 
account for the statue mentioned by I Tsing We are more inclined 
towards interpreting the sentence as Asoka offering close collabora- 
tion to the Samgha 

“The Dhamma promulgated by Asoka,” remarks Rhys 
Davids^ “was the dhamma for laymen, as generally held in India, but 
in the form, and with the modifications adopted by the Budhists.” 
His religion, no doubt, had many points common to other Indian 
sects.^ We have seen earher what the rehgion of the Buddhist laity 
was and how in all its fundamentals it was a religion of common 
morality Seen in this context it becomes increasingly clear that 
Asoka preached the same religion to his subjects through the edicts 
but with an emphasis on non-violence never seen before On a 
perusal of his edicts we find that this religion of his can be convi- 
niently divided into three heads for the purposes of discussion. 
These three heads would be (a) Philosophy and ethics, (b) practice 
(c) omissions and additions. 

The religion that Asoka preached was of an immensely 
“practical nature.”^ He has laid overwhelming emphasis on morality 
and Its translation into practice in terms of life But he has also 
given us certain indications of his belief which may be descnbed as 
the philo'^ophical aspect of his religion. We find from his 10th R.E. 
that he believes m the other world and the effect produced by virtue 
and sin on future life.® This is in complete confirmity with a 
Buddhist layman’s faith It is beyond any doubt that he was an 
ardent Buddhist as his own words testify. “It is well known to you 
sir,” he says to the Samgha, “how great is my reverence and faith in 

(1) Vide Chap on Eeligian of the laiiy 

(2) Bhsnda^Var, Asol-a p 80 

(3) Rhj f Davjds Buddhist India p 294 

(4) A£ORI,XX o 181 

(5) ' l.u' precti£ches Bcdah.E*en‘um as HlUeb-anat calls it. See Aft Indian, p 139 

(6) PS VI, alsoR E,7. 
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the Buddha, the Dharma (and) the Samgha.”^ Hence his philosophy 
must have been necessarily the same as that of any other Buddhist 
layman He believes in heaven and gods and Karma He does not 
seem to appeal to the gods for deliverance, but appears to have 
held the state of godhood as an ideal to be achie,^ed after death 
by dint of good actions. 

Rendered into terms of practical utility- the Morality of 
Asoka has the value of simplicity which m itself in charming and 
instructive. He abolished all the rituals which characterised the 
faith of the Brahmanas such as the Mangalfls and in their place 
substituted his own version of those practices. He speaks thus : 
“ Men are practising various ceremonies during illness, or at the 
mamage of a son or daughter or at the birth of a son, or when sett- 
ing out on a journey On these and other (occasions) men are 
practising various ceremonies. 

But in such (cases) women are practising many and vanous 
vulgar and useless ceremonies. 

Now, ceremonies should certainly be practised. But cere- 
monies like these bear little fruit indeed 

But the following practice bears much fruit, viz the practice 
of morality.”^ 

He exhorts his subjects to perform acts of merit and adds that 
one who performs “ virtuous deeds accomplishes something 
difficult His morality consists of “proper courtsey to slaves and 
servants, obedience to mother (and) father, liberality to friends, 
acquaintances and relatives, to Brahmanas and Sramanas (and) 
abstention from killing anunals He believed in controlling mind, 
speech, (Vachiguti) and body as laid down by Buddhist ethics ® 
Aversion to worldly desires shows the strong influence of Buddhist 
ethics on his mind If we compare this with the contents of the 
PfiTubhava, Mangala and Dhammika suttas of the Sutta Nipata we 
are at once struck by the similarity in sentiment of the two dicta and 

(1) See, Calcutta Bairat Inscription 

(2) See Mookerji, Men & Thought in Ancient India, p, 125 

(3) Hultzsch, Inscriptions of Asoka, p 17 

(4) /jbid„RE,V 

(5) Ibid ,Ei:,Xl, also R£ III, R£ . VII 

(6) R£,yi\l 

(7) R£„V 
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cannot help remarking that what Asoka is preaching is nothing else 
than the religion of the Buddhist laity described earlier. Summa- 
rized in his own words his system of morality would be briefly 
stated thus : Morality includes few sms, many virtuous deeds, 
compassion, liberality, truthfulness and puritvd 

Judged from the standards of behaviour befitting an ideal 
Buddhist layman Asoka’s actions are m keeping with his high 
thoughts. Soon after his conversion he visited the place where 
the Buddha was enlightened-, and in the 26th year of his reign 
he worshipped the spot where the Buddha was bom ^ In the 14th 
year he enlarged the stupa of Konagamana Buddha ^ Not being 
content with his own practice of the religion he preached and the 
cause of which he so dearly espoused he appomted a class of 
officers called Dharmamahamatrns to supervise over the moral 
behaviour of his subjects in the 13th regnal year.^ In his edicts 
addressed to the Samgha he show's that he was deeply interested m 
the affiairs of the Samgha as a good lay-devotee should be (See - Chap- 
ter on Religion of the Laity ) 

From his edicts addressed to the Samgha Asoka seems to 
have been very closely associated with the ecclesiastical affairs of 
the Buddhist community'. After his conversion to the religion of 
the Buddha, for a penod of tw'o and half years he was not very 
zealous. But “ a year and somewhat more (has passed,)” he says, 
“since I haie visited the Samgha and have been very zealous”'' 
After this he wholeheartedly devoted himself to the task of 
propagating the message of Buddhism, rendered into his own 
peculiar from, that is, ot that of “ practical morality.” He also 
endeavoured to look after the needs of the Samgha He says 
“ The Magadha kmg Pnyadarsin, having saluted the Samgha hopes 
they are both well and comfortable”" He strove to preserve the 
unit^ ot the Samgha and did not hesitate to use his imperial office 
for that purpose. In the w ords of Beni Prasad. “Asoka posed as 
(1) Delhi Topra - Secord P E 

(21 i?.£.vm 

(3) Run’r:iridei Pillar 

(4) Nigali Sagar Pillar 
(5^ R£ , V 

(6) Rupara'ra Irscip'.or < 
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a guardian of the Buddhist Samgha and. as the arbiter of its internal 
controversies”^ He laid it down that “the Samgha (cannot) be 
divided by any one But, indeed, that monk or nun who shall 
break up the Samgha, should be caused to put on white robes and 
to reside in a non-residence He did not rest content with this 
formal expression of his imperial opinion and tried to win the laity 
on to his side in this matter. He directed that lay-worshippers 
should visit the Samgha on every fasting day “in order to be 
inspired with confidence in this very edict. He also ordered his 
Dharmamahamatras to see that the imperial will was honoured 
Indeed, he proudly declares, “The Samgha both of monks and 
nuns IS made united so long as (my) sons and great grandsons shall 
reign and as long as the moon and sun (shall shine). His ardent 
wish was that “ the Samgha may be united (and) of long duration 

Asoka as an Upasaka 

We have briefly sketched so far the outlmes of the faith of 
Asoka and now we shall try to see how far he lived upto his claims 

All prominent authorities like Bhandarkar^, Mookerji®, 
MacphaiB, Rhys Da\ids®, and V. Smith® accept the Buddhist faith 
of Asoka as beyond the shadow of doubt He called himself a 
Buddhasavaka/^ and calls the Buddha as Bhagava, the Lord, a term 
familiar to the readers of Pali books That he was a Buddhist 
lay devotee-an upasaka -can be easily admitted on a perusal of his 
inscription where he says “ since 1 am a lay worshipper”^- and 

in another inscription he says “It is well known to you sir how 
great is my reverence and faith m the Buddha, the Dhamma (and) the 
Samgha It is unmistakebly clear that Asoka is here pubhealy 
expressmg and repeating the famous three-fold formula which 
indicated the conversion of a layman to the Buddhist faith as we 

(1) Beni Prasad. State in Ancient India, p 203 

(2) Rupanath Rock Inscription 

(3) Saranath Pillar Inscription 

(4) Samchi Pillar Inscription 

(5) Asoka, p 75 

(6) Asoka, pp 69-70 

(7) Asoka, p 28 

(8) Buddhist India, pp 295 297 

(9) Asoka, p 30 

(10) Maski P E 

(11) Rumminidei Pillar 

(12) Hultzsch, op CJ^ , p 171 

(13) /Bid, p 173. 
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have seen earlier. The references to the entirely w hite elephant,”^ 
“the best elephant”- his pilgrimages to the sacred places ot 
Buddhism^, all these clearly mdicate the Buddhist nature of his faith. 
Accordmg to Sircar’s interpretation of the phrase Bhage Anyc Asoka 
considered pilgrimage to holy places as the chief pleasure of his life 
■while all other pleasures were thought to be msignificant m 
compansion with that.* In a separate edict he shows his mtimacy 
with the sacred books of the Buddhists by refermg to 
suttas like Vina^fl samtikase and Mumgatha^. He claims that 
bv his efforts “those gods who formerly had been unmmgled 
(■with men) in Jambudipa hate now become mingied (-with men).”® 
The interpretation of this term has caused a great deal of confusion 
among scholars but if w'e bear in mind the nanire of gods in 
Buddhism described in the earlier part of this work it will be easy to 
understand what Asoka means Deva, as we have seen, is an exalted 
and Hrtuous person and we also found that devas rook a keen 
interest in the affairs of men as descnbed in the Nika^fls. 
Asoka simpiv means tnat men had become so morally elevated that 
they w'ould hold converse w ith or mingle wnth gods. 

A tradition preserved in the Pali chronicles states that Asoka 
was responsible for the building of many stupas and buildings.” As 
a pious and de\out Buddhist king he must have been instrumental in 
the w ide spread of the Buddhist faith not only in India but even 
outside the frontiers of India. Accordmg to a Pah tradition Asoka 
was responsible for the second distribution of the sacred relics of the 
Buddha, the first being immediately after the Buddha’s death. If 
this tradition is trustworthy Asoka must have built stupas over 
such relics '' 

Though Asoka preached the religion founded by Gotama in 
all its fundamentals he also modified it and added other elements to 
It which were not to be found so prominientlv’ in the parent faith. 
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This, for instance, was the case with non-violence The Buddha, it is 
beyond doubt, was a staunch supporter of the principle of non-violence 
but his non-violence was not of the same type as that of the Jamas ^ 
We are told in the Jivaka Sutta of the Majjhima Nikaya that the 
Buddha allowed his disciples the use of meat in food on three 
grounds' (a) that it was not seen that the animal was specially killed 
forthem (b) that it was not heard etc., (c) that it wasnot suspected etc. 
Hence, in practice, Buddhist non-violence meant only a negative 
attitude towards violence and did not have that forcefully positive 
attitude as in the case of the Jamas Asoka on the other hand, 
as age advanced, became more strict m his views regarding slaughter 
of animals. In the 13th or 14th year he refrained from the use of 
meat m the royal household and by the tune he reached his 26tb 
regnal year^ he had forbidden the public the use of meat of 
several animals Herein he seems to have been influenced by the 
tenets of Jainism as is also to be found in the case of his list of 
asinavas (adinavas) which are more akin to the Jam ones than 
the Buddhists. 

In another matter also he shows his eclectic tendecy In 
several edicts he praises the virtues of toleration and expresses his 
respect for all sects ^ He did not stop with expressing his respect 
only for we have the testimony of the Barabar cave inscription from 
which we find that he built certain caves for the A]ivikas, and also 
followed the practice of consulting the ascetics and Brahmanas who 
were incidentally the rivals of the Buddhists, on religious matters,^ 
and that he enlarged the stupa of Konagamana®, a past Buddha 

The sole aim of Asoka seems to be to spread the path of 
morality as preached by the Buddha with certain additions of his 
own. This he did with the help of his royal office by appointing 
ofiicers of law and by exhibiting spectacles of heavenly mansions 
and fire ® While discussing what a Vimana means we saw that the 
term implied a heavenly mansion which would be the residence of 

(1) See Bhanda"kar, Asoka, p 127 

(2) Hultzsch, ap cit , p 127 

(3) Ibid , p 36 

(4) 8 

(5) Hultzsch, op cit , p 165 
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pious Buddhists after their death. Asoka must have presented 
pictures of such heavenly abodes to his subjects as an additional 
inducement to follow the path of rectitude. 

“Asoka was,” according to Mookerji,^ “humanity’s first teacher 
of universal morality and rehgion ” He adopted for his motto the 
high sentiment “Sahba dunam Dhammadanam jmati”, the gift of 
morality surpasses all other gifts.^ He praised virtues hke charity, 
self-exertion and restraint^, and laid down for the masses of his 
people a path of practical morality following which they could be 
reborn in heavens described by books hke Vimanavatthii He was, 
beyond any doubt, the ideal Buddhist lay devotee,^ and following 
the example of their monarch the subjects must have received a 
strong incentive to tread on the path of Dhamma. 

Scholars questioning the assumption of the Buddhist faith of 
Asoka (whose arguments we shall examine presently) significantly 
point out the absence of the cardinal tenets of Buddhism m the 
edicts of Asoka '■ These tenets are Nirvana, the Four Noble 
Truths and soullessness (anatta).® It is true that Asoka does not 
mention these but the reason for his silence concerning these points 
IS relevant and strong enough to justify it. “Asoka was a passive 
propagator of Buddhism,”' says Dutt,^ by which he evidently means 
that he did not favour renunciation and was preaching the rehgion 
of the Buddha as applied to the householder’s life. In studying 
the relations of the laity vis-a-vis the Samgha we saw that a 
householder was not to put before himself the ideal of Nirvana 
The ideal of the laity was god-hood. If Asoka had been addressing 
the monks only he would certainly have exhorted them to strive for 
Nirvana but as he was mainly addressing himself to his subjects who 
\v ere necessarily householders he cannot be expected to speak of 
Niavana ^ He is simply reiterating what the Buddha had preached 
in a more practicable form with some modifications and is not 

(1) llooceni 1 ien & Thought in Ancient India, p 101 

(2) Cf B E n 

(3i S’Tlh Asoha p 33 

(4) I>u;t I,^aha jona <5 Hirayana p 21 

(5) C Ke-'i /„4 (1876) p 275 
16) ''srphs! Asoha p 36 
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concerned with metaphysical considerations In the words of Fr 
Vath, who admirably puts Asoka's position as a “religious man”— 
“Tiefer scheint Asokd mcht m Qedankenu’elt des Biiddhismus 
eingedrengen zti sein. Er ist tieder Philosoph noch Theologe, 
sondern schhchter Prediger der Volksmorol 

Rev. Fr Heras^ and Dikshitar^ closely following him have 
dwelt exhaustively on the negative aspect of Asoka’s ‘Buddhist’ faith 
and have come to the conclusion that it was not “Buddhist but 
Brahmamcal ” As the scholars, whose names are mentioned above, 
command great respect for their erudition and judgement it is with 
greatest respect that we examine the objections raised by them in the 
course of their respective dissentions 

Fr. Heras traces the “three stages of mind” which Asoka 
seems to have undergone. In the 1st stage he was simply inclined 
towards the practice of morality, in the 2nd he had "love of morality” 
and in the 3rd he earned out “propagation of morality”. Fr. 
Heras further examines the positive and negative aspects ol his reli- 
gion and finds that Asoka believed in “eternity of heaven ” The 
grounds on which Fr. Heras arnves at this conclusion do not 
appear to be sound The type of heaven Asoka mentions is the one 
described m the sacred books of the Buddhists and which was 
placed before the lay devotee as an ideal to be realised Fr Heras 
seems to have mistaken the Brahmamcal idea of heaven for the 
Buddh’st for nowhere do we find it that heaven is eternal in the 
Pall books Regarding his next point, viz. “Immortality of soul” 
which IS a logical conclusion from the foregoing also appears to be a 
weak hypothesis, if not one without any authority. It is true, as 
Fr. Heras says that “his Dharma is common to all Indian religions”, 
but It IS not quite correct to say that “There is not the least mention 
of any deep Buddhist principle For instance, nothing is said by 
Asoka about the Buddhist Nirvana.” We have already explained 
Asoka’s reasons which may have led him to remain silent 
regarding Nirvana. 

Dikshitar who agrees with Fr. Heras’ conclusions states that if 
Asoka was not a monk (which he believes rejecting Bhandarkar’s 

fl) Vath, Dje Inder, p 31 

o) Rev Fr Heras, "Asoka s Dharma and Religion, O J-M S , XVII, pp 255 276 
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interpretation of BhiLl.ht(ganka) then he could not have been a 
Buddhist for “in other words,” he savs, “the Buddhists were a 

purelv monastic communitv and toolc no lav disciples How 

much Dikshitar is mistaken in his view r egardin g the whoUv 
monasnc character of the Buddhist communitv could casUv be 
proved bv referring to the Qahapaniagga of the Anguttara yika-^a. 
In the course of this work we saw the evolution of the Buddhist 
communitv and there is no need to dilate upon it here- If this be 
seen, namelv that Dikshitar’s main contention regarding the entirely 
monastic namre ot the Buddhist movement is completely misunder- 
stood we can easdv pass over his other arguments which are based 
on this central misunderstandmg. He mentions the inscriptions 
bearing on Asoka’s \'isits to the sacred places of Buddhism and also 
his enlargement of the stupa of Konagamana and finds that these 
acts were not specifically Buddhisr. He observes, “todav Asoka 
could rot be a follower of the Buddha and tomorrotv of 
his rival.” Unfortunatelv the author has not mentioned 
the source on ttie strength of which he comes to this conclusion 
regarding n'i'alrv between Konagamana and Buddha. Most 
probablv no such nvalrv existed, at least no trace of 
it is found in the Pah texts. Konagamana is prominentlv 
referred to as one of the “ former Buddhas ” in the Mahapadana 
Slum of the Digha Sikaya-, but we fad to see anv trace of the 
alleged ri^wlrv. Dikshitar savs that Buddha is not referred to as 
S'lgata etc- But the Buddha is called Bhagaia v.hich is almost 
svnonvmous with Sugata in Pah.- Furthermore Dikshitar declares 
“Belief in an attainment of heaven is foreign to the 
Buddhist phdosophv.” From the account detailed else where 
in this work we get a comprehensive answer to this objection and 
hence it mav not be repeated here. 

We ha\ e refrained from quoting Dikshitar at length simplv 
for this reason mat he has misunderstood the process of the 
ei elution of Buddhism from a monastic movement mto the religion 
of the laiiv. When cree that is understood our minor difficulties 
are cesdv soiled- Against th.s negative endence we can place the' 
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positive evidence of a verse from Mahavamsa purported to have 
been spoken by Asoka : 

“Ahflm Buddhanca Dhammanca Scimghanca Saranangato, 
Vpasakattam vedesi, Sakyaputtassa sasane,” (XI, 825) 

N. 

1 have sought shelter in the Buddha Dhamma and Samgha and 
have acknowledged lay devoteeship in the teaching of the son of the 
Sakyas ^ 

But perhaps this may he regarded as unreliable considering 
that It occurs in a priesrtly chronicle then we refer to Asoka’s open 
confession in the Buddha, Dhamma and Samgha as mentioned 
elsewhere. 

Thus during the reign of Asoka Buddhism spread from a small 
sect with msigmficant dimensions into a powerful and organised 
religion under royal patronage.^ The relations between the laity 
and the Samgha also seem to have undergone a profound change for 
bearing in the mind the royal dictat regarding the association of the 
laity with the Samgha, we can easily guess that the two different 
groups of monks and lay devotees must have been wielded into a 
harmonious body. Externally also the Samgha must have expanded 
considerably with the help of sovereign munificence. Customs like 
Stupa worship seem to have gained an added vogue for we are 
told that Asoka enlarged the Stupa of Konagamana ^ 

. The Missions of Asoka 

In keeping with his religious fervour and prosletysing 
enthusiasm Asoka seems to have despatched missions to countries 
and states outside the borders of India. In his thirteenth Rock 
Edict he says: “For Devanampnya desires towards all beings 
abstention from hurting, self-control, (and) impartiality in (case of) 
violence And this conquest is considered the principal one by 
Devanampnya, viz. the conquest of morality. 

And this (conquest) has been won repeatedly by Devanam- 
pnya both here and among all (his) borderers, even as far as at 
(the distance oO six hundred yojanas, where the Yona king named 
Antiyaka (is ruling), and beyond this Antiyaka (where) four 


(1) Smith, Asoka, p 22 
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Hngs (are ruling), (vir. the king) named Turamaya, (the king) named 
Andkini, (the king) named !Maka (and the kmg) named Alikasudaro, 
(and) towards the south, (where) the Chodas, and Pandyas (are 
ruling) as far as Tamrapami. 

Likewise here in the king’s rerritory, among the Yonas and 
Kamhojas, among the Nahhakas and Nabhins, among the Bhojas 
and Pidnikas, among the Andhras and Palidas, — everywhere 
(people) are conforming to Devanampriva’s instrucdon in morality.”^ 
According to this epigraph Asoka was responsible for the spread of 
Buddhism all over India and the adjecent territories. WTiat 
happened to his missions beyond the borders of India we are not 
in a position to sav. Again whether they were rehgious missions 
or good vnll missions is also not clear. It is highlv probable that 
thev were of the latter variety and must have carried out Asoka’s pro- 
gramme of ministering to the medical needs of the people. That the 
e Sect was not whollv negative in religious matters can easily be de- 
duced from the inSuence of Buddhist ideas on the Christian religion. 

Almost aU prominent scholars hke Smith-, Bhandarkar’, and 
Mookenn, are in agreement regarding the authenticity of Asokan 
missions. But Rhvs Dai-ids' is scepncal about them and calls them 
mere “roval rhodomontade.” He beheves that a highly civilired 
people like the Greeks were not likelv to receive fa\ourably the 
‘barbarian’ missionenes and learn anything from them. Bhandarkar 
has lerv ably refuted this \iew and clearly shown that there was 
nothmg impossible in such a mission.'" Asoka spread Buddhism as 
far as Northern Bengal, Nepal, Kashmir, Gandhara, Kamboja, 
Saura*tra and Tamprapami, thus transforming a small sect into a 
religion of considerable importance.' In Asoka’s reign Buddhist 
missionaries made strong efforts to penetrate into Bengal' and 
A.ndhra\ and eientually the faith was strongly established in 
Nortrem India.' 
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In order to understand clearly the process of expansion 
undergone by Buddhism m the reign of Asoka. it is necessary to 
examine the Asokan claim as well as the priestly list. 

Asoka in his list mentions the names of five kings who can 
be easily identified. They are Antiochos 11 Theos of Syria (261- 
246B. C.), Ptolemy 11 Philadelphos of Egypt ( 247-247 B. C ), 
Antigonos Gonatas of Macedonia (278-239 B C ), Magas of Gyrene 
(West of Egypt (300-258 B C.) and Alexander of Epirus (272-258 
B C.).i From this list it appears that Asoka roust have been on 
friendly terms with these Greek kings and must have sent diplo- 
matic envoys to their courts It is quite possible that he may 
have sent some emissaries to let these Greek kings know what 
measures he had adopted to spread morality among his subjects and 
also inform them of the steps taken by him to better their lives- 
steps like planting of trees, digging of wells and establishing 
hospitals. It is also possible that these emissaries spread or tried 
to spread the religion of the Buddha as understood by Asoka, 
without any definite motive of making converts in the accepted 
sense of the term, to that faith. Besides these Greek temtones he 
also sent envoys ot peace and goodwill to independent and semi- 
independent states in India like the Chjdas, Pandyas, Ceylon, the 
Himalaya region and the Andhras The object of these missions, 
It must be repeated here, need not necessarily be that of obtaining 
religious converts The main purpose might have been that in his 
zeal for the spread of his law of piety Asoka must have deemed it fit 
to let the others-outside his realm-know of what he was doing and 
thus induce them to follow his example 

Of a totally different nature are the missions dispatched by 
the Samgha. The Mahavamsa gives a list follows 
Majjhantika was sent to Kashmir-Gandhara 
Mahadeva was sent to Mahimsamandala 
Rakkhita was sent to Vanavasa 
Yona Rakkhita was sent to Aparanta 
Maha Dhammarakkhita was sent to Maharattha 
Maharakkhita was sent to Yona 
Majjhima was sent to Himavanta 
Sona-Uttara were sent to Suvannabhumi 


(1) Mookerji, Asoka, p 165, note 1 
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Mahinda was sent to Lanka^. 

On an attempt at identification of the places mentioned 
above we realise the ambitious and comprehensive nature of these 
missions. They cover an area from Gandhara in the North to 
Ceylon in the South, the western coast of India in the West and to 
Lower Burma in the East.- 

The list at first glance, on account of the similarity of 
names and the compass of territories covered would appear suspi- 
cious and scholars like Rhys Davids were sceptical about it. But 
fortunately enough epigraphic evidence is available to corroborate 
the claims of the Buddhist chronicles. An inscription from Samchi 
says “of the goodman, Kassapa the teacher of all the Himalaya 
region” and another says “of the good man Majjhima” and apparent- 
ly It agrees with the names enumerated by the Mahavamsa.^ Thus on 
the strength of this evidence the missions can be accepted as historical. 

If we are to accept both the Asokan as well as the chronicles’ 
claim to have despatched missions then we are confronted with the 
fact of two different sets of missions being sent to propogate the 
same set of ideas And there is nothing impossible in such an 
occurance As we have remarked earlier the Asokan missions 
were not entirely religious in complexion But the Samgha mis- 
sions were avowedly so. Comparing the areas covered by these 
two we find that though in certain cases they overlap still 
in a large number they are exclusively different. Hence it is 
possible to conjecture that both these missions were comph- 
mentry to each other and “it is no wonder if the convergent acti- 
vities of both were crowned with phenomenal success Bhan, 
darkar further remarks. “For do we not find Buddhism suddenly 
spread over a very wide area from about the middle of the 3rd 
century B C onwards and studding the various parts of India 
and Afghanistan with religious edifices such as stupas, monasteries 
and caves ’ The Buddhist faith occupies such a preponderant posi- 
tion during this period that it practically puts all other religions 
in the background . 

(1) M Vam Chap XII, verses 3.8 

(^) La\ Geography of Earjy Buddhism, pp 60 657 et seq 

(3) S^e Rh> s Davids Buddhist India p 300 

(4) Bhandarjar AsoJa.p 167 
(61 /hid p 1C7 
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THE BUDDHIST COUNCILS AND SECTS 

The Buddhist Councils 

JJ^PART from the missions with which we dealt earlier another 
important occurance in the ecclesiastical history of Buddhism 
has the name of Asoka associated with it We are told bv the 
Mahavamsa that encouraged by the bountiful gifts of the generous 
Asoka many heretics entered the Buddhist fold who could not be 
controlled according to the Vinaya rules and as a consequence for 
seven years the uposatha ceremony could not be held Eventually 
the heretics were expelled and an assembly of learned monks was 
held at Pataliputra to fix the doctrine and discipline of the Master ^ 
This event took place in the 17th reignal year of Asoka - 

This was the third council, according to the Buddhist 
chronicles to be held for the settlement of disputed problems. The 
first was held immedeatily after the death of the Buddha, the second 
a 150 years thereafter and the third durmg the reign of Asoka As 
we are mainly concerned wth the development of Buddhism as a 
religion with special reference to the position of the laity therein 
we deferred discusstion on these till now An attempt will now 
be made to assess the historical value of these councils and the part 
the laity played therein. 

The First Council 

Immediately after the death of the Buddha fissiperous 
tendencies in the Samgha began to manifest themselves in the 
utterances of monks like Subhadda who openly admitted that he 
was happy at the Buddha's death, that he could now act as he liked 
without anybody remonstrating him Then Mahakassapa invited 
the leadmg monks saying “ Come, sirs, let us chant together the 
dhamma and the vinaya before what is not dhamma is spread abroad 
and what is dhamina is put aside , before what is not vinaya is 
spread abroad, and what is vinaya is put aside Then 499 

(1) Geiger, Mahavamsa, (Tr,), p 49 
12) Ibid , p 50 

(3) Rhys-Davids, & Oldenberg Cullavagga X\, 1,2, SJ3£ p 372 
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arahats were called and Ananda was included when he became an 
arahat. Upali was responsible for nna%a and Ananda for the 
dhamma and the savmgs of the Buddha were put mto some shape 
at Rajagiiha under the patronage of Ajatasatru. This, in short, is the 
store- of the 1st council. It has been criticised in diverse ways and 
Its histotriciv questioned. Oldenberg first senouslv questioned the 
authentic nature of this tradition and called it “ pure invention, and, 
moreover, an invention of verv ancient date.”^ Rhvs Davids- 
analvses the passage concerning Subhadda in the Mahapanmbbana 
Sntta and comes to the conclusion that “ the last two paragraphs in 
the Ehgha are transposed in the vina-ya ' The vinaya account 
coupled with the silence of the Digha Sntta does compel one to look 
v.rth suspicion at the authenticitv of the 1st council. But as against 
this discrepancv we have corroborative eiidence from the Northern 
Buddhist sources. The Tibetan book, “ Life of Buddha”^ for 
instance, contains an account of the 1st council of Magadha with 
onlv slight modifications. The motive menponed in the CuUatagga 
1 . e. to recite the dhamma and the nna>a, is easv to believe but the 
storv o^ Subhadda is clearlv an interpolation as the former motive 
though quite sufficient in itself has, without the Subhadda episode, 
none of the qualmes of a dramatic occurancc. Even admitting the 
discrepancies pointed out bv Oldenberg it is not difficult to hold that 
the tradinon of the 1st council has a firm historical foundation.^ 
“It is bv no means incredible” states Kem “that the disciples after 
the death of the founder of their sect came together to come to an 
asreement concerning the principal points of the creed and of 
disciphne.” Rhvs Dinds", Geiger', Majmudar^, and La Vallee 
Poussin are of similar opinion. 

The Second Council 


A hundred and fiftv vears after the 1st council at Rajagnhacame 
off the second council at Vesah. The circumstances surrounding it 
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were more turbulent than the previous one. The Vajjian monks, it 
appears, promulgated the “ten points”^ regarding disciplinary 
matters which were resented by Yasa who rebuked them for doing 
something against rules. Yasa referred this matter to Sambhuta 
Sanavasa, an aged Bhikkhu, and asked his opinion An assembly 
was called for the purpose of deciding the propriety or otherwise of 
these “pomts”. The assembly met and gave their ruling against 
these “ten points.” That is, to put it very briefly, the story of the 
2nd council It is corroborated by northern tradition- and is 
generally accepted as true.^ It also, like the first, involves us into 
certam discrepancies like the age of certain old monks referred 
therein which would be as a hundred and sixty etc But it certainly 
has historical basis as is accepted by all wellknown authorities ^ 

The Third Council 

According to the Mahavamsa the third council was held 
at Pataliputra in the 17th regnal year ot Asoka The immediate 
reason for convening the council, according to the same authority, 
was that tempted by the generous treatment accorded to 
the Samgha many heretics entered the Samgha and consequently 
the Samgha being impure the uposatha could not be held 
Asoka came to know of it and ordered that tiposaiha 
should immediately be held A minister of his bungled the task 
and there was a considerable slaughter of monks, at which the king 
was much perturbed. After this event the Samgha was purged and 
under the presidentship of Moggaliputta Tissa, who composed the 
Kathavatthu, the 3rd assembly was held This account, it is 
needless to state, is full of the usual contradictions and 
difficulties. How, for instance, is it possible, that the heretics 
remained undetected in the Samaghd for seven years’ We find no 
corroboration for this assembly from the northern tradition Asoka 
in his edicts does not refer to such an assembly. If an important 
ecclesiastical matter like an assembly of monks had taken place 
Asoka would certainly have made a mention of it in his Samgha 
Edict The Pah books, again, speak of the 18 schools but Asoka, 

(1) Rhys Davids & Oldenberg, CuIIavagga XII, I, i, S3 E , XX, p 386 

(2) Rockhill, Life of Buddha, pp 178 179 

(3) cf Geiger, Mahavamsa, p Ixii & Kem, Manual of Indian Buddhism, p 109 
(41 Oldenberg, Vlnaya Pitaka, p XXIX, also Me]mud&T, Buddhistic, Studies p 61 
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■wherever he has occasion, refers to the fraternity as the Samgha, 
meaning therebv the Samgha^ of the four quarters and not of any 
particular denomination From this it may be presumed that Asoka 
did not know of anv sects. But then how are we to reconcile the 
Pall claim that the schism ocured at the 2nd council and sects start- 
ed appearing before the time of Asoka? If we accept the Pah claim- 
that sects were in e-cistence before Asoka ’s time then we may agree 
nnth Kem that the third council of Patahputra was a party meeting 
of the Vibhajja%adis’. Similarly observes Pischel, “Dos dritte 
Konztl uar also aiich nnr erne diozesioniersamlung, itnd tiear 
hat her eine bestimnite ktrchliche nchtimg In an attempt to recon- 
cil these contradictions Bhandarkar^ and Mookerji have suggested 
that the 2nd council really came off m the reign of Asoka and not 
earlier as claimed by the Ceylon chronicles. Mcokerji® further adds 
thats the edict was addressed to the council. Treading on the same 
ground of epigraphic evidence we can hold that Asoka does not 
know of the sects then in tha* case the 2nd council must have been 
held the last years of Asoka’s reign' and the sects sprang up there- 
after. The 1 50 vears after Buddha attributed to the Vesali coundl 
looks a suspicious figure and so are the details. Asoka’s warning 
regarding the stem action to be taken agamst those who bring 
about a split m the Samgha indicates the first attempt and evidently 
the second councd. The third council must have been held either 
m the reign of Dasarath, Asoka’s grandson or his successors who 
nominallv ruled oier Mag.idha from Patahputra befor the adient of 
the Sungas and hence must have been purely a party affair. 

Buddhist Sects 

In the earlier pages we surveved the growth of Buddhism from 
a monastic mo\ement of local significance into a religion claiming 
adherents not only from all o\er India but ajso possibly beyond 
(It Biirci-za- As3£a n 95 Asoka t> 67 

(2< E G Ge ae~ aiasa it-) p Ir i 'n'sT3e*sr. Life o‘ the Eudaha” bat 

^es.zzz^~- s co-'-s c-c ..n'e ao e see Porcoil' qp cit,p 187. 

(2 '.e— ' '■'c-’jzl o Bjzdz ssz o 11 

? lare- Lebe~ wd Leh~e des B^aa^a, p 1C3 
,r .-50 o p 95 

^5 ’ 'crzcep -zzkc a Z3 

( 7 , Cx,c'd s‘c~j c'lsaa.p 111 
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the Indian frontiers In this section we propose to study the 
disintegration of Buddhism and its Samgha and the rise of several 
Buddhist sects 

“ The origin of the various schools” say Dutd, “not long 
after the Buddha’s death, was rather a healthy sign of Tathagata’s 
religion.” This “ healthy sign ” as Dutt calls it, made itself manifest 
even in the Buddha’s life time The Chabbaggias, for instance, 
were a constantly offending element in the inner polity of the 
Samgha^. But the first serious attempt at schism was made by the 
Buddha’s cousin, Devadatta ^ 

Devadatta once approached the Buddha and said ” The 
Blessed one. Lord, is now grown aged, he is old and stricken in 
years, he has accomplished a long journey, and his term of life is 
nearly run Let the Blessed one now dwell at ease in the enjoyment 
of happiness reached even m this world Let the Blessed one give 
up the Bhikkhu Samgha to me, 1 will be its leader ” To this the 
Buddlia replied : ” Thou hast said enough, Devadatta Desire 
not to be the leader of the Bhikkhu Samgha But with this 
Devadatta was apparently not satisfied and tradition has it that he 
turned Ajatasatru on to his side, incited him to pamcide and himself 
plotted to kill the Buddha in which he was not successful As a 
result of this action he was cast m to hell Perhaps it may be 
thought that the impending split was only on account of personal 
rivalry but it has also a theoretical side Devadatta enumerated his 
“ five points ” in an effort to make the life of a monk stricter and 
more rigourous than that was being done under the existing Vina;>a 
regulations. On this score he did carry away a section of the 
monks with him and it required all the organising skill and the 
personal charms of the Buddha to bridge over the gulf Another 
attempt occured at Kosambi when some monks disobeyed the 
orders of senior monks ’ So long as the Buddha was living and 
could wield the influence of his powerful position as the bead of the 
Samgha the chances of a successful schism were remote. 

(1) Dutt, Early History of the spread of Buddhism & the Buddhist Schools, p 
197, hereafter abbrevi as Spread of Buddhism 

(2) Fthys-Davids & Oldenberg, S B E , XVII, p 

(3) The author s paper on "Devadatta & his life, JBBRASfNS) IXX, p 61-4 

(4) Rhys Davids & Oldenbesg, "Vinaya Texts, S B E , XX, p 238 

(5) Cha\merB, Further Dial of Buddha, I pp 230-4 



80 


Several reasons m?y be held to be responsible for the nse 
of the sects. Some of them are cases of doctrinal ambiguousness 
while others can be attributed to gaps m the organisational system 
of the Samgha. 

From his various utterances in the Nikayas it is evident that 
the Buddha hunself was apprehensive about schisms and laid 
down the mavimum punishment for such attempts.^ So long as he 
lived casec of differences of opmion on the mterpretation of several 
doctrinal points could always be referred to him and his judgement 
was always held as final. But after his death, there being no 
accredited head of the Buddhist community such fissiperous tendencies 
as were submerged came up to the surface and resulted in open 
nfts. Similar was the case in the matter of disciplinary points 
The first council does not mention of any rift but the aecount of 
the second one at Vesali is replete with it. Thus between the first 
council and the second which we hold was held either in the last 
years of Asoka’s reign or shortlv afterwards the sects grew' with 
alarmmg rapidity. Dutt says “towards the end of the first century 
of Its existence the Buddhist Samgha began to spht up . As 

we have seen that Asoka apperently does not know of sects hence 
it w'lll be justifiable to conclude that the sects must have developed 
and spread during the reign of the later Mauryas, probably before 
the rise of Pusyamitra who started the Brahmanic revival. That 
does not mean that dunng the period from the time of the first 
council to the Asokan age the Buddhist Samgha functioned as an 
organic body with a singleness ot purpose, aim and method. We 
would rather visualize the Samgha as split up into several sub- 
Samghas, each living its owm life and following the precepts of the 
Master according to its own light. The reason for this state of 
affairs is already stated i e. the absence of a central authonty with 
power and influence over all the component parts of the Samgha. 
Dutt’ in hts exhaustive survey of the spread ot Buddhism has 
laid down several reasons which contributed to the nse of 
Buddhist sects and we could do no better than to enumerate 
the salient points. 

C) C S B E ZI’I p 10 

(2) I>_ £‘ Sects B C Lc Cosizrcrtoration Vo! p 232 

(Zt CO c pp 192 216 a’so Lc Cac:r:eira'at'Oc Vol p 232 
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In the Mahapanmbbana Siitta^ of tbe Digha Nikaya the 
Buddha mentions that the Dhamma would be the leader of the 
Samgha and in consequence he did not appoint any leader for the 
organisation. As there was no supreme authority for reference 
regardmg disputes doctrmal or otherwise each faction held itself to 
be correct and acted likewise.^ 

Then there was the groupmg of disciples round noted 
thereas,^ as in the case of Upah, Sanputta and Moggallana, each 
of whom was regarded as proficient in his own field and had his 
own group of disciples. In course of time this tendency may have 
given encouregement to the formation of sects 

The dmsion of monks according to their works as Dighabhu- 
nakas and Majjhimabhanakas may have been one of the reasons."* 
These bodies presen’ing particular parts of the canon formed a 
nucleus round which some of the future sects grew. 

But the most important reason is the regional loca- 
lisation of bodies^ of monks. It is stated earlier that there 
was no pontifical head for the Buddhist Samgha who, m his supreme 
capacity, would have acted as a link between the far flung parts of 
the Buddhist Samgha. The Samgha, even durmg the founder’s life 
tune, started acquirmg properties and the practice of resident monks 
grew. After the death of the founder these small samghas living 
their own detached lives, unmmdful of the e.vistence of sister insti- 
tutions outside their periphery developed their own distinctive 
dogmas and some of the names of the schools clearly indicate 
their regional character. Such, for instance, would be the Piibba- 
seh^as, the Aparaesh^as, the Hemavatas and the Channagarikas. 

Besides these matters of organisational nature there were 
other points which proved to be a fertile ground for diverse inter- 
pretations of doctrmal interest The Buddha remamed silent about 
certam pomts which required elucidation and after his death this 
\ias largely mdulged m. The concept of the personality- of the 

a) D N^ILp 154- 

(2) Dutt, op ciet^ p 204 

(3) Ibid 

(4) Ibid, p 207 

(5) Dutt Early Buadbist Monacbism, pp 132 — 133 

—6 
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BuHdhsL himself changed and Bxiddhalogy developed into a science 
of formidable proportions. The theorv of multi-Buddhas so hriedy 
indicated in the }<.iahapadana Sutta of the Dtgha -was 

developed- with such rapidity that it finallv emerged into the 
thousand Buddhas of some Mahavana sects. Bv the time the 
Barhut sclaptures came to be engraved the cult of the seven Buddhas 
had come into \ogue' and even in the orthodox section of the 
Theraiadins the number of the Buddhas was raised to twenty four.* 
In the Pit4il.tts themselves we see the gradual development of the 
Buddha from “Bhagatd” to “Mahadeta” of Barhut inscriptions' and 
“Detatideia” of the Milinda Panha.' The Buddha’s tacit acceptance 
of certam popular local deities helped to develop a pantheon which 
entirelv changed the nature of earlv Buddhism and helped, 
indirectlv in the formanon of sects.'' 

The most important landmark, accordmg to Pail sources, in 
the development of Buddhist schools is the council of Vesali. 
This eient brought to a head all those fissiperious tendencies, 
inherent in the organisation of the Buddhist Samgha. The ostensible 
reason for the council was the promulgation of “ ten pomts ” by 
monks of Vesah called the vajjiputtakas. These ten points were : 
“ (a) that stonng salt in a horn vessel was permissible ; (b) that 
the mid-dav meal might be eaten v, hen the sun’s shadow showed 
n%-o finaer breadth aiter noon ; (c) that he v. ho intends to go into 
the i.nllage could begin to eat again after he had once left off; 
(d) that a number of Bhikkhus residing withm the same boundary 
misht hold iiposatha separatelv ; (e) that a Samgha not at unitv 
v.ithin itself might carrv out an official act, undertaking to inform 
Bhilhhus of It; (f) that it v,as permissible for a Bhikkhu to do 
ar.vthing adopted as a practice bv his npajjhaya ; (g) that curds 
miaht be eaten bv one v. ho bad alreadv finished his middav meal ; 
fh)thaticva5 permissible to dnnk unfermented toddy; (i) that a 
rue or mat need not be of the limited sire ’prescribed if it had no 
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fnnge; (j) that it was permissible to receiv'e gold and silver Most 
of these points were seriously opposed to what the Buddha had laid 
down, according to the Pah books. These vesah monks begged 
money of the lay devotees. At that gathering Yasa, a monk, was 
present and he advised the lay devotees agamst giving an'j thing in 
the shape of gold or silver. But the laity gave money and the Vajjms 
offered a share to Yasa. Yasa refused and promptly an “act of 
Reconciliation” was earned out agamst him Yasa appealed to the 
laity to decide his case He quoted the Buddha’s utterances against 
the practice followed by the Vajjins. Yasa gamed the laity over to 
his side but the Vajjins thought of carrymg out the “Act of Sus- 
pension” agamst him. 

But Yasa referred his case to other monks and eventually his 
contention was upheld This account does not apparently refer to 
what happened to the Vajjin monks Most probably they were ex- 
pelled and lived as a separate body. 

Thus the Samgha was senousl^ menaced by splits and it is 
possible that a certain mixed Mahayana Buddhism came into being 
about the same tune-. But very probably this state of affairs erme 
to the surf'ce not till after the death of Asoka and it was only dunng 
the reign of the post-Asokan Mauryas that the sects as mdependent 
bodies developed and openly sprang up into existence. In the post- 
Asokan age Buddhism must have first split up into Theraiada, 
Sarvastivada and the Mahasamghikas.^ In this period of expansion 
of the sects, each denommatior strove to present its doctrine m an 
attractive form to the lait^^ m order to gam following The Hma- 
yamsts mcorporated the doctrmes of Paramita and Bodhisatvas and 
compiled numerous avadanas and jatakasJ 

The Kathavaithu, a composition by Moggaliputta discusses 
m detail the theories held bv the eighteen Buddhist schools.^ This 
list IS repeated m its entirety by the Pali chronicle Mahaiamsa.’^ 
According to it after the second council at Vesah the heretica- 
monks founded a group which was later on called the Mahas- 

(1) S B E.XK.p 386 

(2) Dutt Aspects of Mahay an Buddhism and its relation to hfinayara, p 1 

(3) Ibid^ pp 32-33 

(4) Dutt, op cit , p 36 

(5) Aung and Rhys Davidas Points of Cortroxersy, p xtyi 

(6) Geiger, M&ha\ amsa, ( tr ), p 26 
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amghikas and -winch split up into Gokulikas and Ekv'yohankas. The 
Gokulikas ga-^e rise to tw'o sects, the PannatUvadins and the 
Bahulikas -who produced in their turn the Ceti-ya sect. Similar splits 
occurred in the Theravada group. These sects can best be showed 
m a tabular torm: 


Buddhism 


Thcravadins 

1 r~ 

Mahimsasaka Gokuhka 

j Vajjputtakas j 

1 I 

j Pannatti 

Sabbatthi- 
\-adin 


Mahasamghikas 


Ekavyoharika 


Bahulika 

! 

Ceti-jn 


Dhammaguttika 

1 

Dhammuttanka Bahussuti-ja 


Channaganka Bhadrayamka Samminya. 

Dutt has worked out a chronological sequence according to 
which the schools arose as follows: 

(1) Thera\ada and Mahasamghika 

(2) Sar\*astiYada and Mahimsasaka 

(3) Bahussutiya, Caitvaka and Saila 

(4) Sammitiva^ 

The translators ot the Kathaiatthii- have also represented 
the nse of the schools in a chronological sequence: 

Between 4CSD B. C. and 300 B. C Vapputtakas and 
Mahimsasakas. 

Between 300 B. C. and 200 B C. Mahasamghikas, 
Gokulikas, Sar\astuadin, and Dhammaguttiyas. 

Between 200 to 100 B. C Kassapikas, Sankantikas 

1 Serts E_::snis~ ' Lev Ccci=:ec:o'a'zoc , p 234 

,r ere Er-f cp c *, SeeTec s lir^rg, p mi 
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Between 100 B C to Christian era Caityavadins, Bahu' 
ssutiyas, Dhammuttanyas etc. 

The most important school, the Mahasamghikas, the 
forerunners of Mahayana had a considerable number of following 
and we shall presently examine it is some detail. 

The nse of the Mahasamghikas is to be traced from the time 
of the second Buddhist council of Vesali The Vajjiputtaka monks 
who were put down by the Therevadins were the leaders of the 
Mahasamghika movement. Thus the Mahasamghikas were the first 
to separate from the original Snmgha ^ These Mahasamghikas 
further split up into (a) Ekvyavahankas (b) Lokottaravadins and 
(c) Kukkutikas in the course of the hundred years after Vasali A 
monk called Mahadeva seems to have been the leader of the Mahasam- 
ghikas from Anga ^ These Mahasamghikas appear to have been bold 
thinkers and developed certain theories which were only implicitly 
stated in the dhamma of the Buddha The Mahasamghikas held, 
according to the source quoted by Kimura'* that “ there is no 
existence of cosmic elements in the past and future, but they exist 
in the present only ” This view was further developed by the 
schools of the Mahasamghikas and was stated’ as follows . “An 
universal Entity or Individual Entities as well as cosmic existences - 
taken as composite thing or in their elements - are all non-existents.” 
Further the Mahasamghikas were, perhaps, the first school to con- 
ceive of Buddha docetically and this view was further developed by 
the Lokottaravadins ® The Ekavyavaharikas held that “All existence 
of this Loka (world) and Uttaraloka (higher world) are simply pro- 
visional names Therefore there is no real existence Kimura 
holds that the Pradnaparamita and Avatamsakci sutras, which arc the 
forerunners of Nagarjuna existed within 200 years of the Buddha’s 
death and were the texts of the Mahasamghika schools.® Thus the 

(1) Seel H 0, XIII, p 550 

(2) Kimura, Hinayana & Mahayana, p 66 

(3) Ibid , p 72 

(4) Ibid , p 75 

(5) Ibid 

(6) Dull, Aspects of Mahayana, etc , p 25 

(7) Kimura, op cii , p 75 

(8) Ibid , p 71 
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Mahasamghtkas were, properly speaktng, the forerunners of Maha- 
yana Buddhism^ which developed between 2nd century B C. and 
3rd century A. D.- 

That the Mahasamghikas wielded a considerable amount of 
influence on the popular mini from the very start can be easily 
judged both from literary and epigraphic evidence The Cullavagga 
account of the 2nd council tells us how the laity fulfilled the demand 
of the Vajpputtakas for money It is evident that the Maha- 
samghikas were achieving greater popularity and power after the 
assembly of V esali^ as the name Mahasamghika denotes and as also 
IS shown by the number 10,000 of folio wers^ Pataliputra appears 
to have been the centre of the Mahasamghika school m Post-Asokan 
period*' but they also had considerable mfluence at Vesali', and as 
in shown by the inscription on the Mathura capital they attempted 
to gain a following at Mathura also From the inscription on the 
Wardak vase*' it appears that they had a stronghold m the Taxila 
region But generally speaking their efforts to establish themselves 
in the northern parts of India in the early period did not meet with 
much success as against their efforts in the south ® Dharanikot was 
the centre of the Caityakas, the Purvasehyas and the Aparasehyas of 
the Mahasamghika denomination and the people living round about 
lavishly offered g'ftsi® But the most important centre for the Maha- 
samghikas was in Southern India, roughly the area corresponding to 
the modern Guntur district Probably the name Andhakas was 
given to them after their centre m Andhra 

Finally the Chinese traveller Huien Tsiang in the account of his 
travels offers v’aluable testimony to the existence and spread of 
Mahasamghikas in the form of the Great Vehicle He mentions 

(1) Ibid^ p 114 also EHi't, op cit pp 28 29 
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Takshashila,^ Bengal-, Orissa,^, Kalinga^ Kosala,'’ Andhra®, Kartn- 
pura", Sourastra®, Pataliputra®, Kanauja^®, and Mathura^^ as the 
centres of Mahayana This may relate to a considerably later time 
than the period under review, but it indicates its growth and deve- 
lopment in general in the parts of India mentioned therein. 

The Sarvastivadins, a branch of the Theravadins, were a rival 
of the Mahasamghikas with considerable importance and influence. 
They were so called because they preached “Sarvam asti” and 
adopted Sanskrit as their medium Some of the prominent writers 
on Buddhism like Samghabhadra, Vasubandhu and Buddhadeva 
belonged to this school.^^ Kaniska was its ardent follower and must 
have contributed a great deal towards its spread The Sarvastivadins 
had a twofold conception of K(iya~Riipakaya and Dharmakaya - and 
to this they added the doctrines of Sunyata and Astivada.“ They also 
developed the Bodhisatva theory and compiled the avadanas descnb- 
ing the lives of the Bodhisatva The Astasflhasrica according to Dutt, 
was written round abount 100 B C 

After the council of Vesali, where the split between the 
Theravadins and the Mahasamghikas occurred, the Sarvastivadins 
spread more and more to the North and had their stronghold at 
Mathura with Upagupta as the chief exponent. The other centre 
was in Kashmir and after sometime both were united The inscrip- 
tions on the Mathura Lion-Capital afford valuable evidence regar- 
ding the influence of the Sarvastivadms and how finally they ousted 
the Mahasamghikas One mscnption relates to the grant of a stupa 
and monastery to “the universal Samgha of the Sarvastivadins” by 
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tae chief queen of the great Ksbatrapa Raju^'ak.*^ Another inscription 
refers to the SarvEstivadins as against the hiahasamghikas and indi- 
cates the viccorv of the former over the latter.- But they estab- 
lished thier centres much earlier than the time of the Kshatrapas 
and it mav be that within -CO years of the death of the Buddha 
Sarvastivada was an accepted creed.- 

1 Tsing. the Chinese traveller, mentions Hinavana as the rul- 
ing creed in ZSorthem India generally*. Huien Tsiang' who visited 
India in Ttn cent. A.D. mentions Sthaneswar', Rohilkhand', Ujjain', 
and Kaushambi% as centres of Hinavana. 

Besides- these two important Buddhist schools there were 
several others as alreadv enumerated above. As inscription from 
Pabhosa recording the construction of a cave by Asadhasena for the 
Kassapiva arahatas evidendv refers to a sect of the Buddhists.'^ 
These Kassapivas were an odshoot of the hlahasarnghikas.**^ The 
Sammitivas, an odshoot of the Thera vadms^, must have had a con- 
siderable following and lived on to the Sth centurv A.D. without 
losing their identitv as is evidenced Huien Tsiang’s references to 
them. He savs that the Sammiriyas were to be found in Malwa*-, 
Bhagalpur-', Benares*’, Savatthi*', and Ahichhatra.** 
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CHAPTER Vll. 


A RESUME 

go far we were tracing the monastic history of Buddhism and the 
final emergence of the sects leading on to Mahayana. From the 
time of the Buddha to that of Asoka Buddhism, to all appear- 
ances, had the character of a strong monastic movement though 
the section of the laity had already succeeded in occupying a highly 
mfluential and honourable position m the commmnity. “During 
the first century of its existence,” says Dutt^ “Buddhism did not 
spread beyond Vaisali and Campa on the east, Kausambi and Avanti 
on the west, Mathura and Sravasti on the north, the southern 
limit being the boundaries of Anga and Magadha ” By the time 
the second council of Vaisali was held it had penetrated into the 
western areas ( Aparanta ). But areas remote from Magadha had 
only small and scattered communities of monks residing in them 
and the sire of the lay community was proportionately small On 
the advent of Asoka as a Buddhist monarch the spread of Buddhism 
received a remarkable fillip and during his long and peaceful 
regn it almost spread all over India. Asoka was not only a 
Buddhist, but also a missionary of first importance for the t^’pes 
of actions he had undertaken show m a significant ^vay his 
religious zeal and prosletysing ferv'our. He arranged the spectacles 
of heavenly mansions to be shown to the populace as an incentive 
to zealous moral acts These were accompanied by other views 
like Hflstidarsflna, Agniskandhadarsana etc - Bhandarkar suggests 
that Asoka personally preached the Dhamma to the people and 
set an example to them by his own practice.^ He appomted yiiktai, 
pradesikas and other officers to super\ise over the moral conduct of 
the people. But he was not stdl satisfied and in his 13th regnal 
year he appointed a class of officers known as Dhammamahamatras ^ 
A Mahamatra is a mmister' and hence dhammamahamatra 

(1) Lau Com Vol , p 285 

(2) Bhandarkar, Asoka, p 135 

(3) Ibid,p 139 
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would mean a minister for Dhamma or in Asokan parlance 
“ pietv. He had to look after the spiritual and temporal 
welfare of the people.- Most probably the officers concerned 
were mainly occupied with the conduct of the members of the 
carious sects and supervised over the rehgious life of the people 
in general. Asoka says in his 3rd R. E. that he planted trees 
and dug weUs for the benefit of bis people and the officers of 
morality might have been responsible for them. They had also 
to see to the proper distribution of gifts.^ 

Among manv other religious acts of Asoka the chief may he 
regarded as the buildmg of stupas and Sangharamas. He is reputed 
to have built as many as 84,000 stupas' which may be a conve- 
nient hvperbole but it is quite evident that he did build quite 
a good number of them for Hoien Tsiang mentions several he had 
seen at many places in India as far as Puskalavati.'’ He is also 
supposed to have distributed the relics of the Buddha in quite 
different way tnan was done after the death of the Buddha® and 
was responsible for dispatching a branch of the bodhi tree to 
Cevlon with his daughter Sanghamitra.* To his mission we have 
alreadv referred. Thus under the loving enthusiasm of Asoka the 
Buddhist faith predommated all other faiths m the 3rd century B.C.^ 

After the death of Asoka the Samgha was split up into 
different sects About the religious pohev of the successors of 
Asoka we do not know excepting his grandson Dasaratha who 
seems to have earned on h’S grandfather’s poliev of religious 
toleranon bv donaang some caves to the Ajivakas.’' But this 
period was one of localisation and decentralisation of the Buddhist 
monastic institutions w’hich was accelerated by the anti -Buddhist 
pobev of Pushvamitra Sunga.^*^ His successors, however, did not 
follow his policv^^ as is evadenced by the sculptures of Barhut 
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and Samchi during then: reign.^ But the Buddhist church as a 
body hardly revived after the blow struck at it by Pusyamitra 
True It IS that during the reign of the later Sungas and Kanvas 
the Buddhist community displayed splendid activity m the form 
of building stupas like those at Barhut and Samchi but these 
were efforts by local organisations dependent upon the charity of 
the residents. Another factor which vitiated the solidarity o f 
Buddhism as a religion was the appearance of schools. No larger 
was the church regarded as the “Samgha of the four quarters’ 
and the effect of these splits on the laity could easily be judged 
The lay adherents supported whatever denomination waS to be 
found in the locality. 

This period also witnessed a startification or crystalisation 
of the Buddhist community as an entirely different unit from the 
rest of the population. They had their own places of worship, 
thtir separate ceremonies and priests. Among them there were no 
caste differences and a wonderful synthesis of diverse ethnic 
elements had taken place producing a distinctly homogeneous 
community with its own ethics and philosopy of life The names 
of the donors of rails at Barhut show the nature of the new 
Buddhist community. Names such as Sanghanika- or Dharma^ 
rakshita’’, Dharmagupta^ Buddharakshita’’ etc are instances in point 

Regarding the personal names at Samchi and Barhut Buhler 
says, “The names of various lay donors and, I may add, of a few 
monks furnish also some valuable information regarding the 
existence of the Pauranik worship during the 3rd and Znd century 
B. C A very large proportion of the names, e g , Araka, Arahaka, 
Arahadina, Arahadasa, Arahadasi, Arahatapahta, Arahaguta Dha- 
madata, Dhamaguta, Dhammarakshita, Dhammapalita, Buddhita, 
Buddhapalita, Bodhi, Sagha, Samghila, Sagadina, Saghadeva, Sagha- 
mita and Samgharakshita, is decidedly Buddhist This shows 
how much the Buddhist community had become a distinctly 
separate unit from the other population of India The development 

(1) Barua & Smha, Barhut Inscriptions, p 1 
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In the foregoing pages v. e traced the gradual evolution of the 
religion of the Buddhist laitv Beginning from their inclusion in the 
fold upto the gradual disappearance of the creed as an organised 
force at the commencement of the Christian era. Now we shall 
finallv sum up the results obtained from our investigations. 

The religion of the Buddhist laitv is a product evolved 
through changing ideas and times. “The pnnciples of earlv 
Buddhism” as Dutt' has observed, “did not make anv speaal 
provision for the laitv.” Earher in this work we have discussed the 
circumstances under which the lavman became a “Buddhist” layman. 
After having traced the gradual volution of this section of the 
Buddhist behevers a certam comprehensive description could 
be attempted. 

The term iipasaka can generaUv be rendered as a “devotee” 
(upasnti, payiTupasati ti iipasako). Mahanama, the Sakva, once asked 
the Buddha as to who is an*” upasakn. The Buddha replied: 
An upasaka is one who seeks shelter in the Buddha, Dhamma and 
the Samgha.* Mahanama further asks the Buddha about sila 
(“character”), how does an upasaka strive for his own gain and 
also the gam of others. Bv sda, the Buddha explains, one under' 
stands abstention from slaughter, stealmg, leadmg an immoral life, 
telling lies and drinking intovicatmg drinks. The Buddha further 
explains that a true upasaka has faith and strives to produce faith in 
others, is charitable and strives to mske others charitable, himself 
visits the monks and induces others to do likewise, himself listens 
to the good law and induces others to do the same, himself follows 
the good law etc. At another place the Buddha has mentioned the 
eight qualities which go to constitute an ideal lavman. They are 
(a) he has faith in the Buddha, (b) he seeks shelter in the Three Jewels, 
(c) gpves up his possessions unmoved, (d) gives awavs bis property to 
good people, (e) respectfullv attends upon the monks, (f) respectfully 
listens to the doctrine, (g) b.as no pnde and (h) has given up the five 
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hindrances.^ In addition to these qualities an ideal tipasaka should 
also be conscientious, duly canng for public opinion (should be 
ottapi) should be learned and intelligent.- 

As regards the specific duties which a Buddhist upasaka is 
expected to fulfil duly we may mention the folloiving five They are 
(a) give chanty to the Samgh, (b) observe the upasatha, (c) worship 
in a Chaitya or Stupa, (d) go on pilgnmages to the holy places ot 
Buddhism and (e) not to work in certam professions Now we 
shall deal with all these in some detail 

Charity 

Among all virtues the place of chanty, according to the early 
Buddhists, was very high A verse in the Angiittara Nikaya says 
that qualities like faith, conscentiousness, menty and chanty enable 
one to go to heaven.^ And this chanty, if it is to be of the highest 
advantage, should be given to the monks Says the Siitta Nipata. 
“Amongst the stars the moon is the pnnapal thing, the sun is the 
pnncipal thing among the bummg (objects), amongst those that 
wish for good works and make offerings the assembly (samgha) 
- indeed is the pnncipal.”^ A similar sentiment is e’cpressed in the 
Petavatthii It says: The arahats are like the field, the 
donors are the farmers, the object given m charity is like the seed, 
having done mentorious acts here, and honoured the departed ones, 
he goes to heaven on performing meritorious acts ^ 

The next important religious duty of the Buddhist layman is 
to observe the tiposatha on specific days The Dhammika Siitta of 
the Siitta Nipata gives a somewhat fuller description of such an 
uposatha. “Let him not kill any living being, let him not take what 
has not been given (to him), let him not speak falsely, and let him 
not dnnk intoxicating drinks, let him refrain from unchaste sexual 
intercourse, and let him not at night eat untimely food 

Let him not wear ivreath, nor use perfumes, let him he on a 
couch spread on the earth: Thus they call the eightfold abstinence 

(1) Ihid. p 211 
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(tiposdtha), proclaimed by Buddha, who has overcome pam.”* 
Sometimes the lay devotees spent this uposatha day in a monastery 
m company of the monks.- The lay devotees may practice some of 
the elementary ]hanas and reflect upon the greatness of the Buddha, 
his Dhamma and Samgha. 

Though early Buddhism was expressly against any form of 
worship still, as circumstances chaged the creed had to accept 
some of the popular ideas of the times The cetiyas were in 
existence long before Buddhism stepped into the religious field. 
Such ceri^fls were frequently wsited by devoit people for the, 
worship of a tree, if it was a tree-ceti^a or a stone.^ The worship 
of such ceti-^as was accepted as a part of the ritual of the Buddhists 
in later times. 

Like the cetiya the Stupa also had a pre-Buddhist existence. 
Stupas or mounds were erected over the remains of a kmg or a 
samt^ but the custom of venerating a stupa seems to have come 
into vogue only with the development of Buddhism as a religion 
We have elsewhere seen how the Buddha himself is said to have 
given directions to Ananda as to how his relics should be worshipped. 
The growth of stupa worship must have been concurrent with the 
deification of the Buddha. “ In the pre-Asokan days ” observes 
Dutt, “ Buddha had already come to be looked upon as the highest 
god superior to Brahma, Visnu or Siva. This deification should be 
attributed first to the Mahasamghikas and the Andhakas, and then 
to the Sarvastivadins ” ' The Buddha’s life, in itself, possessed great 
potential material for transforming him from a man to a god and 
this was done before the rise of Christian era. As to when exactly 
did the image of the Buddha emerge in sculptural representations is 
a contro\ertial point. According to O. C. Gangoly'^ the image 
of the Buddha must have ser\ed as an easy subject of meditation 
or a cosv support for contemplation After closely examinig all 
axailable evidence on the subject Gangoly comes to the conclusion 
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that the first Buddha image must have been carved or painted 
sometime before 50 B.C ^ Dutt on other independent evidence 
comes to a similar conclusion concerning the deification of the 
Buddha. “ It may therefore be safely stated,” he says, “ that in 
2nd and 1st centuries B.C , a certain section of the Buddhists 
regarded Buddha as the highest god while ahother section as a 
great divine bemg, endowed with all possible virtues and knowledge.”" 

The ntual of stupa worship is very intimately connected 
with the final emergence of the figure of the Buddha as a god. 
The constructional peculiarities of the stupas at Barhut and 
Samchi clearly indicate their character as places of worship.^ 
Many stories from the Petavatthu clearly bear evidence of wide- 
spread prevalence of the practice of Stupa worship.^ 

The fourth important duty of a Buddhist layman was to go cn 
a pilgrimage to the holy places of Buddhism In the Mahapan- 
nihbana Sutta of the Digha Nikaya the Buddha is represented as 
saying to Ananda. “There are these four places, Ananda, which 
the believmg clansman should visit with feelings of reverence. 
Which are the four? 

The place, Ananda, at which the believing man can say. “Here 
the Tathagata was bom'” is a spot to be visited with feelings of 
reverence. 

The place, Ananda, “here the Tathagata attained to 

supreme insight' . . Here was the kingdom of righteousness set on 
foot by the Tathagata' . . . Here the Tathagata passed finally 

away 

The passage quoted above strikes one as being rather unusual 
for a rationalist thinker like the Buddha and Dutt has rightly re- 
marked, “The inconsistency is at once apparent in the fact that one 
of the places recommended for visit is the site of his demise. Hence, 
there can be no doubt that the idea of pJgrimage was not that of 
Buddha but was of his disciples and of a time when Buddha had 

(1) Ibid p 56 

(2) / H 0 , XXI p 259 
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already become a divme figure. The idea, howev er, caught the 
imagination of the people, particularly of the lay-devotees This 
practice, then, became very popular with them as is indicated by 
Asoka’s tours. And to such disciples visiting these places and 
desinng to bring back some souvenir of them Foucher w'ould asenbe 
the impetus to Buddhist art - 

Now we come to the final pomt of this summing up and it 
is w’hat was the ideal put forward before the laityZ That it could not 
ha\e been Nirvana is clear beyond any doubt though a Milmda Pas- 
sage hesitatingly points to the contrary. Milinda quotes a passage 
the burden of w’hich is that the Buddha w'ould commend the sup- 
reme attainment either in a lavman or a recluse and poses a question 
to Nagasena. If that be so, he says, w'hat is the advantage in leaving 
the household life and suffenng various hardships^ Nagasena, some- 
how' or other, tries to w'nggle out of it and his explanation is not 
quite conMncing.’ This was subject of controversy between the 
Thera vadins and Uttarapathakas.* The Theravadin as a reply to the 
Uttarapathaka disputant pertmentlv points out a statement made by 
the Buddha that there cannot be any lavman, who w’lthout putting 
awav a lavman’s clothes can achieve Nirvana."' The same point was 
a subject of difference of opinion between B C Law and De la Valle 
Poussin Law on the strength of some Pali passages held that lay- 
men, under certain specific circumstances could become Arhats w'hile 
Poussin’s views were to the contrary* Dutt also remarks. “An 
examination of the Nikayas shows that though the laymen w'ere 
declared incompetent by reason of their mental and spintual 
outfit to reach the highest stage of spiritual development vi:. 
.Arhathood But on a closer evammation of the conflicting 

statements he concludes that “normally a householder could not 
become an Arhat, but there were exceptional cases of householders 
who became so spintuallv advanced that they deserved Arhathood 
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but the convention was that no householder, unless he gave up his 
household life, would be recognised as an arhat.”^ 

This applied to exceptional cases but for the common run of 
householders the ideal was to become Sotapanna or Sakadagami or 
Anagami We would rather hold that the ideal put before the 
Buddhist laity was that of godhood - 

The question now remains as to how far are we justified in 
designating the Buddhist laity as a “Buddhist” community distinct 
from the general mass of population of those times Dutt’s 
remarks are \er>’ suggestive in this connection. “Hence”, he savs, 
“though the distinctive external marks of the Buddhist lay-men 
appear at first sight to be almost nil, a closer examination shows 
that there w'ere such marks, some of which ow'ed their origin not to 
the Buddhists themselves but to the peculiar social and religious 
enviornment surrounding Buddhism and the Buddhist lay society 
The “Buddhist” community' did possess such distinct characteristics 
as diflferent places of worship and pilgrimage, a certain “caste- 
lessness” and peculiar customs and outlook These factors alone 
w^ould enable us to designate them as “Buddhist” community' within 
the fullest meaning of that term 

In the foregomg pages we have tried to determine what 
exactly w'as the religion of Asoka and w^e came to the conclusion 
that Asoka professed the religion of the Buddhist laity In this 
chapter w'e have summarised the findings bearing upon the religion 
of the Buddhist laity and w^e will now' see how' far Asoka’s actions 
w ere m conformity' wuth the«e findings 

That Asoka w’as a Buddhist layman is accepted by all scholars 
w ith the exception of Rev Fr H Heras and Dikshitar. We have 
closely examined these arguments and tried to refute them at the 
proper place. The first attempt to refute Fr Heras w'as made 
by B M. Barua^ in his article “The Religion of Asoka”. Barua has 
conclusively show n w'hat the Religion of Asoka w as Here w’e are 
only applymg our owm findings in the case of Asoka. 

(1) ' Place of Lait> m Earl, Buddhism I H Q XXI p 183 
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The first characteristic of a Buddhist la'^rrijn is that he accepts 
the formula of the Usarnna* A«oka in his Calcutte-Bairat Rock 
Inscription clearly expresses his faith in the Buddha, Dhamma and 
the Samgha ^ 

Regarding the duties of a Buddhist layman we find that Asoka 
fulfilled them in a manner which was at once ideal and highly 
advantageous to the creed. He built a number of stupas and gave 
extensive chanties tc the Samgha It is true that he also gave 
chanties to the other sects but it should not be forgotten that Asoka 
in addition to being an ideal upasaka strove to be an ideal king." 
He enlarged the stupa of Konagamana and it is highly probable that 
he was responsible for the building of the stupa at Samchi The 
Div;yav£:dana tells us that Asoka, under the guidance of his preceptor 
TJpagupta, went on a pilgrimage of the holy places of Buddhism ^ 
Asoka hunself in one of his edicts speaks of having worshipped the 
spot where the Buddha was bom.^ This, according to 
Barua, conclusively, proves that he was a staunch follower of 
Gotama.® By his references to heaven® and gods" ( Barua’s 
discussion on this point is very interesting and lends support to our 
conclusion regarding the ideal of god-hood placed before the 
Buddhist laity)'^ Asoka clearly indicated the ideal he pursued. 

Thus in view of all these considerauons we will not be wrong 
at all if we describe Asoka as the most preeminent and ideal lay- 
devotee of the Buddha. 

So far we have traced the development of Buddhism from a 
rnonastic movement into a religion of the masses and Asoka’s place 
in this evolution. In the following pages of this work the influence 
of Buddhism in the social and cultural life of ancient India will be 
analysed and certain relevant deductions will be made from a study 
of social and cultural conditions in the period under review. 

(1) Hu iz-.ch Inscriptions of Asol'a p 173 

(2) Baiua The Maha bodhi XXXV (1927) p 319 Regarding the Ajlvaka caves 
Barua suggests that the cares vrere not consecrated and as such only represent- 
ed the king s policy o tolerance Ibid , p 326 

f3) Di\ yaiadara, p-p 389-97 

(-'1 The Rumnlndel Pillar Hullzsch, op cii , p ISa 

(il Barua op cil pp 315 6 

(61 Grnar H E Hultcsch op cit , p 13 also /? £ XI, p 17 
{Ti Pupanatha B E , Hultrsch op cJt p 163 



CHAPTER VIII 


THE AJIVIKAS 

TWT have seen earlier that the sixth-fifth centuries B C saw a wide 

spread intellectual movement m India. The post-vedic 
Sanskrit literature and the compositions of the Buddhists and the 
Jamas give us a picture of the times in vivid details The envelop- 
ing forests were frequented bv ascetics and wandering mendicants 
whD retired to the depths of the primeval woods from the bus^ life 
of a humdrum existence for the purposes of meditation and penance 
solely with the object of seekmg an escape from ephemeral life to 
eternal peace They came from all classes, Brahmanas and 
Kshatriyas, wealthy and poor. The systems of Gotama, the Buddha 
and Mahavira, the Jina, were first discovered and propagated in such 
an atmosphere of holy renunciation and deep meditation No less 
important for the religious and intellectUrtl history of the times we 
have undertaken to describe is an account of the different sects \ ying 
with each other for a numerous following and high prestige Among 
these sects, the sect of the Ajivakas holds the foreground.^ 

The term ‘njiva’ is interpreted as livelihood and hence an 
Ajivika means ‘one who seeks a livelihood’ or in a broad and 
general sense a ‘religious wanderer’. By itself the term does not give 
us an adequate idea of these religious wanderers and it is probable 
that the term was applied to them by members and preachers of 
other sects rather than by themselves. As Hoemle observes’’ . 
there is some ground for beliving that Gosala held particular views 
as to the anva of a mendicant who was truly liberated from the 
fetters of Karma. It was probaly for this reason that he and his 
adherents came to be known as Ajmkas, or the men who held the 
the peculiar doctrine of ajiva. All the mdications that we have tend 
to show that, as usual in such cases, the name was not taken by 
themselves, but gnen to them by their opponents, and that in their 
mouths was meant to be opprobious”.- 

(1) Sse Sen Schools and Sects in Jatna Litezuture, p 5 

(7) Hoemle, "A]ivikas , Encyclopaedfa-ol BeJigion and Ethics, I p 259, here- 
after referred to as Hoemle 
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Makkhali Gosala, the leader of the Ajmkas, was a picturesque 
figure m the crowd of rehgious pundits of that time. From the Pali- 
Buddhist and Jaina sources we get a comparitivelv -vund picture of 
his life and work, distorted though it he, as naturally it must be. 
The Jainas were the derdlv opponents of Gosala and the Buddhists 
on thetr part, viewed him with scant courtsev as he w as a potential 
threat to the expansion of their religious svstem The Buddha, in 
one place, has called him a fool (mogha punsa) and his system as the 
most mischievous.^ But bv balancing both, the Jama as well as the 
Buddhist accounts, e can arrive at a fair estimate of his character 
and teachings. 

According to the Jama accounts Gosjia’s father was called 
Mankhali v.ho wandered about from place to place exhibiting a 
picture. Gosala was bom m a cow-shed belonging to a wealthv 
brahmana Gobahula. Gosala followed his father’s vocation for 
some time. Then he heard of ^.laha^^^a’s reputation as a great 
teacher of Eternal Tmth and requested him to take him up as a dis- 
ciple. His request 1% as twice refused. On the third occasion it u-as 
accepted and Gosala and Mahavira hved together for six vears. 

Once Gosala incurred the v. rath of a brahmana called Vessa- 
vana nho was performing penace and was covered with lice, for 
calling him lice-heap. The brahmana wanted to destroy Gosala bv 
his roirculous powers which were made non-effective bv Maba\ira 
and thus Gosala was sa'ed. 

Afterw ards Gosala practised servere penance for the acquisi- 
tion of super-human powers and succeded after six months. There- 
upon he proclaimed himself a Jina (conqueror) andfounded the order 
of the Ajivikas The head-quarters of the order were situated in 
the shop of a potter-w’oroan called Halahala, in Savatthi. Now he 
started preaching his owm theories and was promptly denounced bv 
}viahax-ira The hostility between him and Maha\*ira grew apace and 
the latter forbade his disciples to ha\e to do anything with Gosala 
and men of his ilk. Finally when he felt that his end was approach- 
ing he acknowledged Maharira as his preceptor. 


About his character we are told that he was of licentious 
habits, addicted to liquor and had lax views regarding sex-life- 
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Throughout the Jama accounts one characteristic of his which is 
often strikingly repeated is that he was of an insincere nature ^ 

The Buddhist account of the life of Gosala, though running 
on almost parallel lines is less vehement in tone, lack of which is 
counterbalanced by the unadulterated contempt with which he is 
viewed 

In the Samannaphala Sutta of the Digha Nikaya we are told 
that King Ajatasattu once went to different teachers for the solution 
of his doubts and in the course of his wanderings he went to 
Makkhah Gosala who was recommended bv some of his ministers.- 
Buddhaghosa, in his comments on the passage in the Digha Nikaya, 
remarks “Here Makkhah means his name and because he was born 
in a cow-pen his other name Gosala When, once it is said, he was 
carrying an oil-pot over a muddy piece of ground his sire said “See, 
do not slip over”. He, through negligence, slipped and fell down 
and being afraid of his master started running The master chased 
him and cought him bv the end of his clothes He left his cloathes 
and ran away naked Afterwards he became an ascetic ” From this 
account it appears that Gosala was a servant and that he became an 
ascetic through an accident In this account Makkah is supposed to 
be his personal name while the Jama accounts indicate that it was 
the name of his father 

Panmi explains maskann, the Sanskrit from ot Makkhah, as 
one who carries a Bamboo staff or an Ekadandin ’’ Patanjah m his 
gloss on the term refers to his opinions 

Regarding the theories which he propounded nothing histo- 
rically definite can be known, for we have to refer to the same 
sources to which we have referred before. These sources are com- 
piled by his opponents whose mam concern was to distort them and 
make them appear generally ridiculous and absurd. 

The Buddhist accounts give lengthy descriptions of the 
practices of the naked ascetics who can be none else than the 
Ajivikas. A passage from the Anguttara Nikaya tells us, among 
other things “Herein a certain one goes naked, he has unrestrained 

(1) Sen, SchooJs and Sects in Jama literature, pp 7-11 

(2) Rhys Davids, Dialogues of the Buddha, 1, 73-4 
(3 D N A I, p 143 

(4) Baiua Pre-Buddhist Indian Philosphy, p 298 
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habits, he licks his hands clean, he will have none of your ‘come in, 
TOUT reverence’ or ‘stop a bit, vour reverence’. He refuses food 
brought to him, he refuses special food, he refuses an ini-itation to a 
meal. He refuses food straight from the pot or straight from the 
pan, or within the threshold of a door, or among the firewood, or 
among the rice-pounders. 

He is a beggar from one house onlv, an eater of one mouthful. 

Or may be he begs from two houses, eats two mouthfuls begs 

from seven houses and eats seven mouthfuls onlv , .. thus he lives 

given to the practice of taking food by rule, even to the interval of 
half a month”.^ 

A similar description is given bv Saccaka to the Buddha. 
Buddha asks him as to how the Ajivikas carry on with such a rigor- 
ous life. Saccaka replies: ‘At times they partake of very good food, 
both hard and soft, with very good curries and verv good drink? 
w hich strengthen their bodies and build them up and put fat on them ' 

The Ajivakas are also supposed to have practised four kinds of 
austerities: (1) Severe austerities (2) fierce austerities, (3) abstention 
from ghee and other delicacies and (4) indifference to pleasant and 
unpleasant food.^ 

Makkhah Gosala is reputed to have been an advocate of the 
theory of pre-determinism. “There is, O King,’’ he explains to 
Ajatasattu, “no cause, either ultimate or remote, for the depravaty of 
beings thev become depraved without reason and without cause. 
There is no cause, either proximate or remote, for the rectitude of 
beings; thev become pure without reason and without cause. The 
attainment of anv given condition, of anv character, does not depend 
either on one’s owm acts, or on the acts of another, or no human 
effort. There is no such thing as power or energy, or human 
strength or human vigour. All animals, all creatures,* all beings and 
all souls are without force and power and energy of their own. 
They are bent this wav and that bv their fate, by the necessary 
conditions of the class to which they belong, by their individual 

fl' V.'cccv-e-c G’ac'-a! Scyirgr I pp 273-4. 

'Ij C-.i B^aara 1 p 171 

Z) CO c;‘ e‘ ci 
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nature, and it is according to their position in one or other of the 
si'c classes that they experience ease or pain” ’ 

From the extract quoted above it appeirs that he advocated a 
kind of fatalism or pre-determinism As Barua remarks. “The 
lundamental thesis of Gosala’s phys'cs is stoic in its nature”. - 
The ideal for which he st o e was no doubt the ending of pain, for 
he says, “There are 8400000 periods during which both fools an 1 
wise alike, wandering in transmigration, shall at last make an end of 
pain Th'S end of pain is to be acmeved through transmigration 
over which mm has no control Barua interprets the term ‘transmi- 
gration’ as ‘transformation’ which implies for him not only the 
process of constant change, but also a fixed and orderly mode of 
progression and retrogression.”-* And this “orderly mode of pro- 
gression or retrogession” is predetermined “According to Gosala’s 
view”, Barua proceeds “the law of change is a universal fact, 
because all types of things and all species of beings are individually 
capable of transformation, that is, of elevation or degradation 
in type 

The Buddhist and Jama versions of Gosala’s theory are 
distorted and garbled, as they must necessarily be, but it is evident 
that he had a definite conception of the universe and its purpose 
He formulated a conception of diverse grades of beings, celestial, 
infernal and mundane, as also of the infinity of time and the recur- 
rent cycles of existence ' He conceived of the world as an orderly 
system with a definite place for every object and its progression or re- 
gression towards a predetermined destiny, which was the end of pain 
One striking aspect of his theory which has been Repeatedly empha- 
sised by the Buddists is that he advocated a thorough going 
determinism, denying the tree will of man and his moral responsi- 
bility for any so called good and evil " As the Buddhists report it 
the enunciation of his principles was highly systematised. ‘ There 
are 14,00,000 of the principal sorts of births, and again 6,000 others 

(1) Rhys Davids, op et loc cit 

(2) Ibid 

(3) Barua, op cjt , p 304 

(4) Ibid 

(5) Malalsekera, Dictionary of Pah Proper Names, II, p 3 J3 

(6) Hoemle, op cit , p 261 
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and again 600- There are fi^e hundred sorts of karma sixtv 

two paths, sixtv two periods, six classes of beings- . - ^ 

These classes of beings are scnkmglx similar to the divisions 
made bv Iviahavira. Barua regards Gcsala as the senior of Mahavira 
and nresumes that the latter was influenced bv the former. Gosala 
seems to have died in 550 B.C.- 

Even though the Buddhists and the Jamas regarded Gosala as 
an undesirable and an upstart stUl he must have had a considerable 
following not onlv in Savatthi, where he stayed long, but also in the 
whole of Maaadha. Probablv he had a Samgha of his own and his 
monks were called thera^. Barua is of the opinion that the order of 
the Ajivikas is older than that of the Buddhists or the Jamas.' His 
order survaved for a number of centuries afterwards and won roval 
favour and patronage- The VamsatthappakasinV tells us that 
Asoka’s mother had an Ajivtka preceptor. About three hundred 
B.C. thevwere quite influential as it appears from Buddhaghosa’s 
account referred to above. In 251 B.C. Asoka donated a cave to 
them* referring to them as ‘venerable Ajivikas*. They are also 
mentioned in ore of his pdlar edicts (B C. 236) indicating that the 
Dharmamahamatras had to concern themselves about the afiiairs of 
the Ajivikas.’ Asoka’s grandson m his inscription tells us that he 
was favourable to that creed (227 B.C.). Patanjah, writing in the 
reign of the Sungas comments on the word Ekadandins but obviouslv 
he IS referring to Pamni and not writing of contemporary times 
(150 B C.) Bannerji Sastn' refers to the obliteration of some por- 
nons of the Ajivnka cave inscription and attributes it to the Jaina 
king Khara.ela. It is probable that Kharavela, a staunch Jaina as he 
was, persecuted the Ajivikas as Pusvamitra did the Buddhists 
\ arahamihira, writing in the sixth centurv A.D. refers to them as a 
sect of ascetics and strav references are also found up to the 10th 
century A.D. 


?- 2 er CD cj n V2 
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CHAFER IX 


BRAHMANICAL SECTS 

Vaisnavisxti 

THE importance of the influence exerted by Vaisnavism on the 
religious life of India trom the ancient time to the modern day 

cannot be exaggerated It is one of the most important 
sects in India and claims a galaxy of distinguished followers Before 
the study of the history of Vaisnavism was taken up, many scholars 
especially Western, believed it to be a religious movement of 
recent origin and considerably influenced by Christianity.’ Not 
only was its entirely Indian origin discredited but also the historicity 
of Its founder suspected But since the admirable eff irts of eminent 
authorities like Sir Ramkrishna Bhandarkar and Professor Raychou- 
dhuri the history of Vaisnavism and its antiquity have been placed 
on a more historical and realistic basis 

The history of the sect called the Vaisnavas or Bhagavatas 
descends mto a hoary antiquity but really begins with the second 
century B. C as based on unimpeachable archaeological evidence, 
Garbe^ divides the history of this religious movement mto four 
periods. The first period comprises its inception and development 
upto the 3rd century B C and the second period shows its further 
enlargement upto the 3rd century A D The remaining third and 
fourth periods likewise deal with its spread and development in the 
sphere of philosophical thought 

Rai Bahadut Chanda"* visualizes two distinct phases in the 
evolution of Bhagvatism. “ It may therefore be presumed ” he say 
“ that from the very outset Vasudevism might have had two distinct 
phases, one Brahmanic professed by orthodox Brahmanist tribes 
and castes and the other un-Brahmanic professed by the Abhiras 
and Saurastras.” 

(1) See Sir William Jones, Asiatic Researches, I, p 274 

(2) Bbagavatgiia, p 48 

<3) M.ASI (1919), No 5, p 165 
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Turning to the archaeological evidence and working backwards 
we find that the latest (as far as the period under review is concerned) 
IS the fragmentary epigraph from Besnagar dated circa 100 B.Cd 
It refers to the erection of a Garuda column by Gautamiputra, a 
Bhagavata “in the 12th year after the insttillation of Maharaja 
Bhagaiata “the last but one of the Sunga familv mentioned in the 
Pitrana who may be supposed to have been reigning about ICO B.C ” 

Next in point of time is the famous epigraph on the Garuda 
column at Besnagar of Helcdorus a Greek ambassador oi 
Antalkidas - The Greek refers to himself as a Bhagavata showmg 
thereby that tl e faith had found popularity e\en with foreigners 
The inscription may be ascribed to the first half of the second 
century B C 

Belonging almost to the same period are the Ghosundi stone 
slab and b:ani.ghat inscriptions The former tells us about a “ stone 
enclosure of worship for Ehagvata Samkarsana and Vasudev’a” 
erected by the Bhagavata Gajayana. Tl.e Nanegbat inscription 
invokes Sarkarsara ard Vastdeva rmeng other gods.^ 

If the archaeological evidence takes us up to the 2nd century 
B. C. the literary e\ idence takes us much further into antiquit'j . 
Patanjah uho was a contemporary of Pusyamitra Sunga (150 B. C.) 
on a gloss on Panini refers to dramatic representations showing 
Krishna and Kamsa * According to Rai Bahadur Chanda the 
Mahabharata was reduced to its present Knshnaite form in 200 
B. C ’’ The inscription of Hebodorcus clearly indicates the spread 
of VaiSnaMsm in the Punjab in this period for it can be surmised 
that Hcliodorous was already a Bhagavata before be went to Vidisa 

The Buddhist and Jama books which w’ere undergoing the 
process of development in 400-300 B. C. are generally reticent about 
the Bhagavatas. Only one Pali book, the Niddesa, refers to the 
Vasudevakas as a religious sect.^ But this may be explained in this 

(1) !b:d^p 152 

v2) Ed ed by T B’ccb in Z D M G . 63. U9Q9) pp 587-590 
i3' Cbsnds op cit p 163 16^ 

v') CHa"d3 op cjf p 153 al?o Irdc-Aryan Races, I p 120 of Ebcrda'i-a- 
Va's^ai issr erd Sail isn. p 4 
i5) trdo Races, p 116 

6. C.c S' 1919 p 157 

iT; V ce S=n Sc'-cols £ Sec's Ir Jotra Literature p 
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way that the Pah books take cognisance of sects in Magadha and 
Vaisnavism existed only as a local sect of the Doab ^ The 
Arthnsastra of Kautilya (circa 300 B. C ) mentions an order of 
ascetics worshipping Samkarsana This would indicate the existence 
of the sect of Vasudevakas ^ Megasthenes also tells us of the honour 
paid to Herakles by the Saursenas ’ 

Panini (circa 400 B C ) knows of Vasudeva and the creed of 
Bhagavatism ^ V. C Bhattacharya doubts the reference in Panini’s 
Astadhyaika as pointing to Vasudeva worship for he contends that 
the reference cannot be interpreted as meaning Vasudeva-worship." 
But if we consider Pamni’s reference in the context of Patanjali’s 
gloss the meaning would appear to be unmistakable ” 

The Chhandogoya Upanisad tells us about Krishna Devaki- 
putra as a pupil of Ghora Angirasa but it is not quite clear whether 
Krishna the founder of Bhagvatism is meant or some other Knshnad 
Thus from all the archaeological and literary evidence it is clear that 
Bhagav atism existed as a sect from 4CX) B. C and that its origin may 
probably date back to the Upanisadic period 

“The cult of Vasudeva” observes Sir R G Bhandarkar® 
“must have been formed from the same intellectual ferment as 
produced Buddhism and Jainism but it was a religious reform on 
more conservative prmciples It repudiated slaughter of animals 
and the inefficiency of the sacrificial ritual and advocated the path 
ot devotion as the way of salvation Like Buddhism and Jainism it 
was ? natural reaction against the barren excesses of ritualism of the 
Vedas Another important characteristic of the Bhagavata sect was 

that originally it was a Kshatriya movement professing the principles 
t dv seated by a Kshatriya warrior philosopher This new religious 
theory preached by Krishna was adopted by his tribe, the Yadavas, 
who had their habitat round about Mathura As it was essentially 

^,1) Raychoudhuri, Early Vaishava sect , p 56 
;?) ShamsaBtry, Arthasasira, p 467 
,3) See Bhandarkar, op cit , p 9 

4) /fl7IS,(1905), pp 385 6 

5) p486 

*6) Raychoudhuri, op cit , p 18 
7) p486 

Yaisnavism & Saivism, p 7 

(9) Raychoudhuri, op cit , p vii 

(10) Ibid , p 48 
0 1) Ibid , p 55 
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a religious movement initiated by a Kshatriya and sponsered by the 
warrior caste it must not have found much favour with the 
Brahmanas. Indeed, it is highly probable, that they viewed it with 
much hostile interest but were later on forced to accept it due to 
the pressure of circumstances. At this time Brahmanism was 
threatened by the aggressive spread of Buddhism and Jainism. The 
former was more dangerous for not only did it flout the authority 
of the Brahmanas and their sacred texts, the Vedas, but also did it 
reject the caste-theory and turn towards an ambiguous agnosticism. 
Hence in order to counter the influence of Buddhism Brahmanism 
must have made a common cause with Bhagavatism. It is at 
this time that Vasudeva-Krisna was identified with Visnu ^ The 
Buddhist movement must have provided the prime cause for such an 
amalgamation For it is only during the reign of the Sungas that 
Vasudeva worship flourished in Magadha of which we have evi- 
dence in the form of archaeological remains of a Garuda column.” 

“The priesthood” says Edgerton”^ “in order to maintain its 
sacrcdotal leadership took up Knshna-Vasudeva who was a popu- 
lar deity and identified him with Visnu, the old Rgvedic solar god ” 
“Brahmanism’ Edgerton remarks, “stooped to conquer, it absorbed 
popular cults which it had not the strength to uproot The simple 
and ancient device of identification of one god with another, fur- 
nished the means to this end ” 

There are unmistakable traces of the influence of Bhagavatism 
on Buddhism, especially the later phases of it The traces of the 
di.votion-cult in stupa worship are clearly due to the influence of 
Bhagavatism and to the same source is to be attributed the sculp- 
tural representation of the foot-pnnts of the Buddha ^ 

The founder of Bhagavatism, Vasudev-Krishna was a chief- 
tain and head of the Vrishni’ who belonged to the Yadava clan.'’ 
Krishna was his personal name and Vasudeva his patronymic. He 
had a brother called Samkarsana." According to Raychoudhuri 

(1) Cnsnda MAS I (No 5) p 154 

(2) Ra>choudhUii, op cj( p 54 
li) Bhaqa’ adaita, p 33 

ft) Raichoudhun, op cit p 76 
'5) Edgerton Bbaga\adgtia,p 31 
(fe) Ra>choudhun op cst.p 19 
Cl I Ibsd p 21 
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Krishna who was the leader of the Satavata sept lived in the 9th 
century B. C ^ As already mentioned above there is a reference in 
the Upanisads mentioning Krishna Devakiputra who was a pupil 
of Ghora Angirasa. From this it appears that his mother’s 
name was De\aki.’ According to the Kalpasutra (S B. E , XXII, 
p 246) Krishna’s mother woke up on seeing seven auspicious 
dreams at the time of conception The Pah jataka collection also 
contains stones narrating to us some incidents m which Krishna 
played a prominent part.^ The Ghata jataka refers to Vasudeva 
and Balade\ a as sons of Devagabbha and Andhakavehna, a servitor. 
The real father was Upas.igara the son of Mahasagara of upper 
Mathura The Mahatimagga jataka tells us that Kanha belonged to 
the Kanhayana clan, had ten brothers and had a wife who was a 
candala ^ We have no real difficulty in accepting Vasudeva Knshna 
as a historical figure ^ Sir R G. Bhandarkar thinks that Krishna 
and Vasudeva were two distinct individuals in the beginning and 
later on identified Vasudeva was really Krishna’s patron^ mic- 
ongmally Knshna must have been a Kshatnya hero and the pastoral 
descnption must have been borrowed from the Rig \edic desenp- 
nons of Visnu, especially after the association of the Abhiras, who 
were a pastoral tube, w'lth Bhagavatism.’ 

The identification of Knshna- Vasudeva with Visnu-Nara'vana 
is an intersting phase in the development of the former as a Bhagaiat 
(Lord) Visnu is quite a minor god in the Rigieda,' but in the 
upanisadic penod he came to occupy a v'erv prominent posinon — 
“ highest among gods Dandekar has very exhaustively dealt wuth 
the problem of the ev olution of Visnu into a member of the Hindu 
tnnity and w e cannot do better than summanse his conclusions 

Visnu, according to Dandekar,^" m the early penod, must hav e 
been connected wath vegetanon ntual He had in him certain 
traces w hich w^ere abhorred bv the vedic Aryans and even though be 

(1) Ibid , p 39 

(2) Ibtd D 50 

(3) Jai 502 

i~) Ibid VI, p 216 

(o) Raychoudhu'i. op cit p 35 aiso Baa-.ca-car co cii , p 110 

(6) op cjf p 21 

(7) Ibid^ p 45 

(8) Vide Dar.dela-, P V Here Con: Vohnne, p 95 slso S'-.:- cn c ' , 
pp 33.34 

(9) Dandekar, op cit p 105 
flO) op cit,pp 110-111 



must li3ve been a popular god of the masses was ignored b\ the 
composers of the vedic hvnms. In post-redic times the poptjlar 
religion again came to the fore and with it Vxsnu. In the second 
centurv B. C. when Brahmanism made an all’ance with Bhagvatism 
Visnu had alreadv become the aU-important god and hence he was 
promptiv identiSed bv the Brahmanas -with Krishna'Vasude\a. 
Names hbe Visnudatta and Visnurakshita- clearlv show that the 
identitv was an established fact bv ICO B. C. 

The sources of the philosophv of Bhagavatism are to be 
fou^d in the speculations of the upanisad.' The three principal 
tenets of the creed are Karma, soul and God. The nature of Karma 
is much the same as the Buddhist m cause and effect but the Bha- 
garatas believe in selfless Karma which in itself is service of the 
Lord- The conception of soul is enunciated in the Gila. The soul 
IS conceived of as an eternal, inde«trucnble principle of existence. 
God IS conceived of as an all lov ing God, omnipotent and “being 
moved bv the distress and ignorance of mcn.”^ The nature of Vasu- 
deva, as enunciated m the ^f(lhabharota is that He is the supreme soul, 
the internal soul of all souls. “He b the supreme creator. All living 
beings are represented bv Samkarsana who b a form of Vasudeva.”*' 
The chief characteristics of the Bhahti cult which is another name 
for Bhagavatism are belief in monotheism, love, admiration and wor- 
ship of god as the means of salvanon.'' In the second centurv B. C. 
the doctrine of lyuhas was alreadv developed for Patanjah mentions 
the four vyiihcs of Vasudeva, Samkarsana, Pradvumna and Anirud, 
dha." The main emphasis of the phdosophv of Vaisnavism is as 
expressed in the Bhagatadgiia, on the doctrine of acnon (Karma). 
It enunciates some of the noblest ideas of Hinduism, the foremost 
amons them being Bkal ci and Prasada (faith and divine grace).^ 

Saivism 

If the beg: nn mas ot Vaisnavism can be traced to as earl v an 
ace as the Upansadic times the existence of the cult of Siva could be 
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linked with the preAryan epoch. The important finds at Mohenjo 
Daro enable us to form an idea of the religious conceptions of the 
Indus valley people. Sir John Marshall^ descnbing a figure found at 

Mohenjo Daro says: “ there appears at Mohenjo Daro a 

male god, who is recognizable at once as a proto-type of the historical 
Sua The God, who is three-faced, is seated on a low Indian 
throne in a typical attitude of yoga, with legs bent double beneath 
him, heel to heel and toes turned downwards ” This god is also 
shown surrounded by four animals, an elephant, a tiger, a rhinoceros 
and a buffalo, suggesting the name Pasupati given to Siva - 
A glance at Plates XIII and XI in Sir John Marshall’s Volumes 
easily shows us that the phallus cult was also widely prevalent in 
pre-Vedic India. 

Rev Fr Heras^ who has deciphered the seals at Mohenjo 
Daro suggests that the God was called An and concludes that the 
Proto-Indians were monotheists.® D R Bhandarkar® after making 
a close study of the Atharva veda and references to Siva-Rudra in 
other Vedic books connects Siva worship and the phallus with the 
Vratyas in ^jdie Vedic period. From this it would appear that the 
Vratyas bbrrowed a considerable number of ideas from the 
Proto-Indians. 

Coming to the Rig vedic age we find that Rudra - who is the 
precursor of the Puranic Siva - is regarded with mixed feelings of 
dread and veneration He is altogether a minor god.' He is shown 
as a god of destruction, (R. V VII, 46, 2) and at the same time kind 
and benevolent ® Rudra’s sons are the Maruts and both father and 
the sons are associated with death from very early times ® He is also 
described as the protector of cattle “Pasupa There is a reference 
to Sisna devah^^ which is generally interpreted by scholars as an 
indication of phallic worship 

vl) Mohenjo Daro and the Indus Civilization, I, p 52 

(2) Ibid.p 54 

(3) Ibid 

(4) "The Plastic representation of God amongst the Proto Indians," Sardesai 
Commemoration Vol , pp 223 30 

(5) Ibid , p 234 

(6) Some Aspects of Ancient Indian Culture, p 15 

(7) Cf Gnswold, The Religion of the RgVeda, p 213, also Venkataramanayya, 
Rudra Siva, 4 

(8) Venkataramanayya, op cit , p 5 

(9) Ibid , p 7 

(10) R V 1. 114,9 

(11) R V, VII, 21-5 

—8 
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In the Rig Veda (1, 114, 1) Rudra is shown as the Physician 
possessing healing remedies. In Sir R. G. Bhandarkar’s opinion 
Rudra was closely associated w'ith theNisadas, a forest tnbe.* The 
general conception about Rudra in early Brahmanic hterature 
appears to be that Rudra was a terrible god and "in Rudra-Saivism 
the sentiment of tear is at the bottom, how soever concealed it may 
ha\e become in certain developments of It, and this sentiment it is 
that w orked itself out in the formation of Rudra-Saiva systems of 
later times. 

In the Mahabharata Siv^a is shown as "a powerful, wnrathful 
impetuous god,” but generous when pleased. His vehicle is the 
famous Nandi and he is show n as specially fond of voga."' 

The Brahmajala Siitta of the Digha speaks of Sit'arijja 

as praving to demons in a cemetary which indicates the close 
association of Siva with Smasana * 

Coming to post-Mauryan times we find that the Saivas were 
an established sect in the times of the Sungas Patanjali mentions 
the Sivabhagavams' w ho earned an iron lance as the enblem of the 
deity worshipped by them It also appears that images of Siva, 
Skanda and Visakha were made of precious metals and many people 
made an income bv selling them.'' Linga-w orship does not seem to 
have come much into vogue in the times of Patanjali for no such 
practices are mentioned bv him.” But certain coins of the 1st 
centurv' B C. show phallus as an object of worship from which it 
can be concluded that Lmga worship had become common by that 
time. Some Ujjeni coins show the figure of a deity who could be 
identified w ith Kartikcva or Siva.' A com of Rudragupta shows 
on the reverse trident between two pillars which ma> be interpreted 
as the enblem of Rudra-Siva The provenance of the com is 
Mathura and date 200-100 B O'* The Yaudhe>as were also 
worshippers of Kartikeya as is evident from their coins The coins 
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of Arjunayanas attributable to second century B. C show a bull 
before a Linga^. The names in the Barhut inscriptions- and on 
coins such as Sivadatta"', Sivadasa, Sivapalita show that Saivism 
claimed votaries from royal families and commoners alike. 


(1) Allan, op cii , p bcxxii 

(2) El, II, pp 95 96 

(3) Allan, op cit , p Ixxxix 


CHAPTER X 

OTHER RELIGIOUS PRACTICES 


ipHE interpretation of Indian life as a whole, can be done fairly 
correctly bv a proper understanding of rehgious behefs current 
in a particular ase. Religion has inspired all our ancient litera- 
ture, painting, music dancing, sculpture and law. It simply refuses 
to be shehed and whatever field of studv we wish to undertake 
religion occupies the foreground. This is particularly so in the case 
of ancient India. 

In the foregcing pages we discussed the growth of Buddhism 
and Its background which was Brahmanism, which itself sent up twm 
ofi^-shoots Vaisna\asm and Sai^ism and in this chapter we w^ll 
discuss the rehgion of the people at large, the people in their \-illages 
and so to sav the people in the streets 

“Outside the schools of the priests” observes Rhvs Davids^ 
^‘the curious and interesting beliefs recorded in the Rigieda had 
practicallv little effect. The Vedic thaumaturgv and theosophv had 
need ne\er been a popular faith . ” This was a bold statement 
to make on the part of this Pali scholar coming as it did when the 
conclusions of Mat Muller and other Sanskrit scholars still held the 
respect, admiration and concretion of the majority of those interest- 
ed in Indological studies. But time and the patient work of those 
that hace followed Rhvs Daerds hace proved that he was right. 

If w e sav that the religion of the classes is different than the 
religion of the masses it will appear more picturesque than con- 
c incing But this is generally the state of affairs. In all its fundamental 
precepts the faith of the classes and the masses is essentiallv the same 
but those little details which count so much m a final summing up 
Tip t'ne scales in favour of the foregoing statement. The rehgion of 
the classes of the then India was either Vaisnacrsm, Budhhism or 
Jainism but the religion of the common people was what we may 
designate as spirit worship blended wrth a liberal interpretation of 
the predominating faith or faiths 

The beginning of the belief in the evistence of a supernatural 
spir.t IS lost in the mists of a remote antiquity. It is as ancient as 
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the primeval hills and new as a cloud. Nevertheless some idea about 
the early conception of the supernatural could be formed on a 
perusal of the sacred books of the Brahmanas and the Buddhists 

Spirits are those, according to the Satapatha Brahmana^ (XI, 
11,5) who wander on the new moon day on the earth They have 
a power, says the MiLnda Panha- to know even sms committed m 
privacy. They get angry with the misdeeds of a king and punish the 
subjects of the kingdom ^ According to the Buddhists these spirits 
are resident spirits either of a tree (rose apple, castor-oil etc)^ or a 
mountain Each of these spirits has a definite function to perform. 
Some of them, for instance, are tutelary deities of generation whose 
presence is essential at conception® or are guardian deities of a forest 
or a tree, a mountain or a nvulet or a garden, a house," a palace, a 
forest or a mountain pass. The sea has its own spirits who must be 
properly propitiated before undertaking a voyage ^ An escape from 
malevolent spirits, says a jataka story® could be effected by passing 
through a hole in the wall Besides these spirits the deities finding 
largest favour with the populace were Shn and Bhalsakti i® The 
goddess Shn is the goddes of luck and frequently worshipped for 
securing luck and fortune This goddes seems to have a close 
relationrhip with the cult of the Mother Goddess 

A class of semi-diVine beings who are more dreaded than 
venerated or worshipped is that of the Yakshas They have the 
requisite power in themselves to harm human being but it is doubt' 
ful whether any form of worship of them by way of appeasement 
ever existed “ It is highly probable that the name Yaksa signified a 
member of a non-Aryan tnbe originally but was afterwards confused 
with an evil superhuman power ^’They are classed here solely because 
they are represented in the Pah and Sansknt works as beings posses- 
sing supernatural powers 

(1) 5.5.£,XLIV, p 2 

(2) XXXV, p 215 

(3) Jat, n,p 120 

(4) Jbid, p 300 

(5) Ibfd,p 83 

(6) Chalmers, Further Dial of the Buddha, II, p 89 

(7) S£D,XXV,p 96 

(8) Jat, Ip 312 

(9) /jbjc7,II, p 55 Note 2 

(10) S3F:,'XXV,p 91 

(11) Bachhohe, Early Indian Sculpture, see Plate 18 

(12) Ci Macdonell & Keith, Vedic Index, II, p 182 
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The Sutta Nipata^ and the Mahahharata contain sets of 
questions asked by Yaksas and answers elicitated by them from the 
Buddha and Dhannaraja respectively on pain of certain death. They 
are shown as residing in forests- and fond of eating hr man flesh. 
They are shown as occasionally eating rice ^ They are shown as 
playing dice/ thus depicting them to be very nearly human They 
always bring harm to human beings and one stor\’ tells us, they tore 
out the e>es of a king *’ In another jntaka story they are shown 
fighting men near a lake indicating that they had their settlements 
near watering places in forests.** They quite often, interfere in the 
affairs of men ' Thei haae red eyes and do not blink They cast no 
shadow and are free from all fear 

Another tribe of beings shown as half human and half super- 
human IS that of the Nagas. The Mahasamaya Sutta of the Digha 
Nikaya tells us about Eravana as a Maha Naga “ The problem 
concerning the Nagas is one of absorbing interest The Mahabharato 
narrates to us the story of Janamejaya and his serpent sacnfice and 
also the 2^iayasabha and other episodes The Pah books repeatedly 
refer to the Nagas in terms betraying a feeling of dread and ambiguity. 
The Nagas appear to have their settlements on the banks of Yamuna 
and in Campa before the rise of imperial Magadha ’** Bannerji-Shastn” 
regards them as a branch of the Asuras Along with the other Asuras 
the Njgas contested every inch of ground invaded by the Aryans and 
with their downfall “ended organized Asura supremacy in India.” 

The word Naga in Pah either means a serpent or an elephant 
The term Naga is usually confused sometimes referring to the 
member of the Naga race or a serpent They are shown as half 
human, half animal and sometimes as possessed of supernatural 
powers They are ahvays associated with forests and oceans.'- A 
Samyutta passage sa-^s that Nag is dwell in the Himalayas and when 

(1) SN V 18 2-^ 

(2) Jal 111 p 132 

(3) Ibid . p 202 

(4) Ibld^ TV p 137 

(5) Ibid III p 106 

(6) Ibid VI p 83 

(7) Ibid V, p 112 

(6) Ibid^ m,p 18 
(5) D II. p 258 

(10' MeVa Pre Budabiit Irdio, p 64 
(11' Ain’xi I’-dia pp 92 98 
(12) S3£^ >XyV p 175 
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grown up and strong go into the sea where they become even 
stronger.! The Anugtta «hows snakes (nagas) approaching Prajapati 
to know about the highest good.- According to the Sutrakritflngu 
Nagas suffer the results of actions and are also subject to rebirth ” 
The race of Nagas appears to be hated and dispised for we are told 
that evil-doers are reborn as serpents (nagas).^ 

The Nagas are often shown as being closely associated with 
the sea and it appears that they were a sea-faripg race ’ Other 
references show them to be a forest tribe living in thick forests and 
in a hilly country “ One jataka story narrates to us how some 
archers hunt Nagas The Naga females are reputed to be very 
beautiful and of an amourous disposition The Mahabhaiata gives 
a long list of some prominent Naga chiefs of whom Vasuki is the 
best known “ In theLalitn Vistaru Varuna is called a Naga raja 
In Pall literature four royal Naga families are referred to and 
Mucalinda, the Naga king was one of the few first persons to meet the 
Buddha after enlightenment !! The gariidas are shown as the deadly 
enemy of the Nagas !- 

From all these indications it is clear that tbe Nagas are then 
meant to be a race of men, with their settlements in forests and 
usually associated with sea-faring The other references, however, 
show them to be half-animal and half-divine, malevolent by nature 
and amourous by disposition Their breath, for instance, is supposed 
to be poisonous !’ They are also shown as supernatural beings who 
are masters of magic and miracle The Barhut sculpture show 
them in human form worshipping the Bodhi tree ’’ From numerous 
indications in Pah literature it appears that tree-worship was a ver>’ 
popular mode of religious veneration with the Nagas 

(1) Sam N,y,p 47 

(2) VIII. 282 

(3) S£J:,XLV.p 250 

(4) SJSJ: , VIII, p 34 

(5) See fat , III, p 82 

(6) Ibid , V p 2 

(7) Ibid , VI, p 48 

(8) Ibid , II, p 81 

(9) , VIII, p 89 

(10) Jat , VI p, 85 

(11) SSJ: , XXI, pp 80 & 119, Note 

(12) /af„Vl,p 93 

(13) Jat , VI, p 82 

(14) Ibid , p 82 

(15) See ^rua, Barhut, Boole. Ill, Plate LXI 
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The cult of the worship of the Naga (serpent) is non-Arvan in 
ongin.’ That Naga-worship was a verv popular custom among the 
ancient Indians is home out bv such names an Naga, Nagila, 
Nagadata in the Barhut inscriptions.^ The Jatakas also tells us of a 
“sacrifice” of milk, nee, fish, meat and strong dnnk offered to the 
'Sagas (at the seaside).- The Visntt Smriti' presenbes that offenngs 
he made to Taksha and Upataksha, the serpent demons. The 
penance for killmg a snake, according to the same authontv,^ is 
fasting for one dav and gifts to Brahmanas. The snake excited 
feelings of dread and hatred in the mmds of the people and snake 
worship mav have originated as an appeasement to the malevolent 
Naga- Saga seals uom as nngs% the Naga hood o\er the base for 
a miniature phallus and other such indications clearlv show the 
strength ot the cult of snake-worship. 

Just as snake — worship was incorporated into Arvan beliefs 
thoush onginallv a non-Arvan custom, similar was the case with tree 
-w orship, another non-Arvan custom Martm* analyses the causes 
leading to the cult of tree-worship and says that unlitv and the 
dread of demons residing in them must be predomment. But it is 
perhaps a mistake to call it tree-worship as w’as done bv Fergusson 
in his Tree and Serpent Worship As Rhvs Davids' aptK observes 
“What we have here seen is rererence paid to the tree, not for its 
own sake and not to anv soul or spirit supposed to be in it, but to 

the tree either as the svmbol of the Master or because it was 

under a tree of that kind that his followers believed that a \enerible 
teacher of old had become a Buddha. In either case it is a strainmg 
of terms, a misrepresentation or at least a misunderstandmg to talk 
of tree- worship ” This explains the tree and its place m 
Buddhist religious belief But w hat about the numerous refrences in 
the jataha stones indicating a wmrship of the tree (RuLkha-cetiya) 
or something %er\ much near to it. It is, m such cases, not the 
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worship of the tree as such but an effort to please the guardian 
spirit of the tree It was commonly held then that every object in 
nature such as a tree or a forest or a hill or a river had its own 
guardian spirit and this guardian spirit was worshipped Of all the 
trees the Asvattha (Ficus religiosa) holds the predominent place.* 
The Atharva Veda^ says that it is the seat of the gods in the third 
heaven from here The prayers to the Kustra plant' in the Atharva 
Veda show that utility was a prelude to sacredness and a long reputa- 
tion of sacredness must have led to its worship When the Buddhists 
came on the scene the Asvattha tree must have already been held 
important from the religious point of view and the Buddhists 
served the good purpose of honouring the tree which was asso- 
ciated with the enlightenment of the Master The Mahapadana 
siitta of the Digha Nikaya gives a list of different trees associated 
with the SIX former Buddhas * Before the advent of Buddhism the 
worship of the spirit of the tree’’ was a common religious practice 
and the Buddhists simply made use of it for their own specific pur- 
pose by honouring it as Bodhi-tree 


(1) S.B.E, vm.p 89 

(2) /ibic/.XLn, p 4 

(3) Ihld , p 4 

(4) Flhys Davids. Dial of Buddha, II. n 6 

(5) Ct Jat , II, p 172 



CHAPTER XI 


JAINISM 

J AINISM, like Buddhism, was the product of the same intellectual 
ferment \^hich gave rise to Vaisnavism in the 6th century B.C 

Another characteristic which Jainsm shares with the other two 
creeds was that it was primarily a Kshatriya religious movement 
and as such it was a protest agamst the senseless sacrificial slaughter 
of the vedic Brahmanas and their peculiar caste-theories. Indeed the 
simdarity between Jainism and Buddhism struck the early western 
scholars to such an evtent that some of them even thought the 
former to be an off-shoot of the latter ^ Hermann Jacobi- in his long 
introduction to the translation of Jama Sutras has exhaustively 
shown the differences, doctrinal and othewise between Mahavira 
and Gotama. To us Indians these differences were self-evident and 
Jacobi’s introduction bears sufficient testimony not only of the close 
similarity in their teaching but also the contemporaneity of the 
two teachers 

Vardhamana Mahavira, the founder of Jainism, according to 
traditional accounts was the son of King Siddhartha of Kundapura 
or Kundagrama This Kundetgrama was a place of unpretentious 
dimensions and is identified by Jacobi with the Kotigrama of the 
Buddhist accounts This Kundagrama was, most probably a suburb 
of Vaisali Shorn of all its elements of exaggeration and glorification 
the Jama tradition tells us that Siddhartha was a baron and his 
wife was called Tnsala. Siddhartha was well connected with the 
then ruling aristocracy through ties of mamage and we are told 
that Tnsala was sister to Ketaka, king of Vaisali.^ This position 
of his Mahavira would seem to have made good use of it in the 
propogation of his creed in later vears. Vardhamana lived with his 
parents till their death after which he succeeded along with his 
brother Nandivardhana to whatever pnncipality they had He was 

'i; Sea V/efce-, I^dirche Studien, INI, 210 
C* Gai-'c Sj*-a:, S.S.E , Zyil pp iz-tucu 
15' S££ >"‘'11 p II 
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mamed to Jasoda and had from her a daughter called Anojja or 
Pnyadarsana who was married to Jamali This Jamah was, m the 
early years a prominent disciple of MahaMra but later on ended in 
being openly hostile to his father-in-law. At the age of twenti^ eight 
Mahavira entered upon the spiritual life. For twelve years thence, 
he practised dire austerities after which he declared himself as the 
Kevalm or the Perfect One. The last thirty years of his lite he 
spent in teaching his religious theory to the people and organising 
his order of ascetics.^ For some years he was a close associate of 
Makhhali Gosala but this friendship came to an end on account of 
certain doctrinal differences betw'een the two teachers - 

Mahairra is several times referred to as Nigantha Nataputta in 
the Pall books He, for instance, declared himself to be a Sabbaimu 
or an omniscient one ^ His religious theory is described as 
Catiiyama samvaia The Samannaphala Sutta of the Digha Nikaya^ 
says, “A Nigantha IS restramed with a four fold restraint Helices 
restrained as regard all water; restrained as regards all evil, all 
e\il has he washed away, and he lives with the sense of eiil held 
at bay. Such is his fourfold bond, therefore, is he, the Nigan- 
tha (free from bonds), called Gatatto (whose heart has gone, that is 
to summit, to the attainmem of his aim) Yatatto (\\hose heart is 
kept down; that is under command) and Tbitatto (whose heart is 
fixed).” But on a perusal of the portion m the Siitrakritanga Sutra 
wherein are enumerated the four vows i\e cannot but agree with 
Jacobi and Barua’’ that the “enunciation of four restraints in 
the Samannaphala Siitta is wrong, and that the doctrine attributed 
to Mahanra in the same sutta is neither an accurate representation 
of his opinion, nor that of the view of his predecessor, though at 
the same time it contams nothmg alien from either.” 

A sutta from Samyutta Nikaya shows Mahavira as saying 
that It IS very difficult to control thought and as such he regarded 
physical action as the most important.® According to the U/inh 
Siitta of the Majjhima Nikaya^ three dandas or punishments were 

{P Ibid , p 

(2) Barua, Pre-Buddhistic Indian Philosophy, P 382. 
l3) M N.l.p 92 

(4) Rhys Davids, Dial of the Buddha, L pp 24-25 

(5) Op cit , p 379 
(61 Sam N \,p 298 
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laid down by Mahavira and the most important of all these was 
Kayadanda. 

But the central point of all Jama Philosophy is the theory of 
Kinyatn The Jamas, as distinguished from the Buddhists, unreser- 
vedly believe m the Brahmamc theory of Atmfln but of limited 
space ^ Karma is described as of four types as Knowledge-obscur- 
ing, Faith-obscunng, hindering and infatuating. Karma is again 
divided, as with the Buddhists into three types as deed, word and 
thought,- The emphasis of Jamism is also on morality and it 
generally represents an aversion to slaughter and immorality In- 
deed, non-violence or ahimsa is a cardinal tenet of Jainism. 

Like Buddhism, Jainism also found royal support Chandra- 
gupta Maurya, according to Jama tradition, became a Jama monk 
m later years Samprati, the successor of Asoka was a Jama according 
to another tradition.^ According to Hemacandra a Council of the 
Jamas was held at Pataliputra during the reign of Asoka.^ Worship 
of Jama images was also a popular practice under the Maurys The 
famous epigraph of Kharavela shows the dominant position acquired 
by Jamism m Kalinga '■ Fa Hien also reports that Vaisali and 
Kalinga were strongholds of Jamism at the time of his visit." 


(1 M K 1 p 372ii 

(2) Jacobi lam Su'ras S B E XXII p xxyiii 

(3) Ba ua. Op cit . p 394 

(4) See Beni Prasad Stale In Ancient India, p 216 

(5) Sen, SchoolsE Sects tn Jama Literature, p 1 

(6) J B O n S rylll, p 131 

(7j Bamo'ji Shastri Early Inscriptions oi Bihar & Orissa, p, 133 
lb') Beal Tra\ els of Fa Hien, ll, pp b6 & 20B 



PART II 


THE POLITICAL BACKGROUND 




CHAPTER I 


THE MAURYA DYNASTY 

\yiTH the advent of the Maurya dynasty ancient Indian history 
emerges from the ages of legend and saga and enters an era of 
surer historical tradition and known chronology The Maurya 
dynasty, unique though it is in many respects, is preeminently 
remarkable inasmuch as it is the first Magadhan dynasty to establish 
a sovereign Indian empire and give it a strong sense of historical 
unity and political s^mthesis. Just as Buddhism symbolises the 
spirit of new life enlivening the religious history of ancient India so 
does the Maurya dynasty stand for the newly established political 
unity of India under the paramount rule of the kings of Magadha 

The background against which the drama of the rise of 
Chandragupta Maurya was enacted was significantly the land called 
Magadha and we have already seen what the complevion of 
Magadhan culture wasd 

Against this background of cultural struggle is highlighted 
the Mauryan dynasty with the figure of Chandragupta standing 
prominently in the foreground. In the rise of the dynasty itself we 
see a partial synthesis and the cumulative effect of the struggles of 
the past centuries. 

Soon after the retreat of Alexander from the outermost fringes 
of India Chandragupta, the Maurya, encompassed the extinction 
of the then ruling house of the Nandas, usurped sovereign power 
and became the first historical emperor of India. 

The nse of Chandragupta was so sudden, unexpected and 
dramatic that he is sometimes described as an “adventurer”- and his 
Kshatnya lineage doubted. A thick gro\\th of insinuations and 
legendary tales have deepened the mystery surrounding the name of 
Chandragupta 

The Varmatthappakasini and the Mahahodhn amsa give us 
some information about the early life of Chandragupta He was, 

(1) Vide Ante 

(2) Rapson, Ancient India, p ICX) Also Rawlinson, India and the Western World, 
p 57 
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according to the commentary on the Mahavamsa^, a son of a Moriya 
chieftain who was killed in a petty war. Cliandragupta’s mother 
escaped to Patahputra and when he was born managed to give him 
over to some cowherds. One day he was seen playing at dispensing 
justice in a wood with his playmates by a Brahmana called 
Chanakka, who taking a fancy to him took him over and gave him 
an intensive and extensive education at Takkasila. After this the 
Brahman? recruited an army for Chandragupta who started raiding 
operations and gradually made himself the master of India. 

This Brahmana Chanakka (Sk Chanakya) also called Kautilya 
the reputed author of Arthasastra, the same commentary tells us, 
hailed from Takkasila He was well versed in the three vedas 
and the -mantras But he was very ugly When, once, he had gone 
to receive some chanty instituted by the Nanda king he was insulted 
and sent away on account of his ugliness He, then, swore vengence 
on the Nandas and worked ceaselessly to realise his object which he 
did with the help of Chandragupta - 

The Mahabodhivamsa"* and the Vamsatthappakasim expressly 
state that Chandgupta came from the Kshatriya noble family of the 
Mauryas. The Greek authors who give us some information about 
Chandragupta say that he was of humble origin,'' but do not suggest 
any insinuations as to his supposed base birth or disreputable 
origin ’’ The Puranas refer to the Nandas with feelings of scant 
courtsey but say nothing disparaging about Chandragupta’s origin." 
The Arthasastra ideal of a king adumberated by Chandragupta’s 
mentor, Chanakya is definitely and decidedly against a base-bom 
monarch ‘ Hence it is highly improbable to suppose, knowing as 
we do Chankya’s verdict on kingship, that he would have con- 
tradicted himself by selecting a base-bom man to become one of 
the greatest emperors of ancient India 

All authentic tradition, thus, dees not support the view that 
Chandragupta was base-bom. It is only the commentator of the 

(1) Vamsatthappa/'ostni, I pp 183 6 

(2) Ib,d, I pp 18]. 3 

(3) Mahabodhlvamsa, p 91 says he v^as Narindaf-ulasambhava "bom of the 
‘amil / of a king 

( 1) See I fookerji Chandragupta Mauryo and his times, p 9 
(5) Op cit p 10 

'O Ibid p 12 

17) Ibid p 13 
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Puranic text who circulates the story of base origin which is again 
accepted by the dcBma Mtidrarakshasa if we accept the word ‘Vnshala’ 
to mean what some scholars like Smith^ would have us believe 
But Vnshala, if read m its proper context does not necessarily mean 
“low-bom” and there is every possibility that it stands for strength 
Bhandarakar interprets the word Vnshala as the name of a 
community. He says “It seems that the members of the Maurya 
d^masty were Vnshalas in this sense.”- Then, again, the Puranas do 
not speak of Chandragupta as the descendant of the Nandas for it is 
only the commentator who says itP Thus we have no justification 
for accepting the commentator’s verdict regarding Chandragupta’ 
base birth Hant Krishna Deb^ has very exhaustively examined 
all such references and proved their baselessness. 

The Maurya clan from which Chandragupta hailed was a 
well known clan since the times of the Buddha The Mauryas of 
Pipphalivana are mentioned as one of the contenders for the relics 
of the Buddha As they came rather late on the scene they had to 
be satisfied with the ashes over which they built a stupa Regarding 
the origin of the name Monya-Maarya the Vamsatthappakasim 
says that the clan got its name because of its association with 
peacocks, their habitat being a forest where peacocks roamed in 
numbers ® It is probable that the Mauryas were so called because 
they had the emblem of a peacock on their tribal flag On the 
Asoka chapel at Gaya* two out sized peacocks are displayed under 
a relief showing a procession to the Bodhi-tree and this in all 
probability refers to the Maury^as ® 

Chandragupta must have occupied the Magadhan throne in 
322 B. C ^ For the next few years he was busy spreading his empire 
to the east and the west.^® In 304 B. C. he defeated Seleucos who 
made bold to try a raid into India and in exchange for 500 elephants 

<1) Smi\h, Early History of India, p 110 

(2) Some Aspects of Ancient Indian Culture p 53 

(3) Mookerji , op cit , p 15 

<4) See J B O E S .N.pp 91-98 

(5) Rh> s Davids, Djo/ of Buddha, U, p 189 

(6) Op cit , pp 181-3 

(7) G-unuedel, Buddhist Art in India, p 70 

(8) Mookerji op cit , p 24 

(9) Smith, op cit p 110, also Mookeui, op cit„ p 72 

(10) Vide Gimar Dam Inscnption — S lUI, p 36 

—9 
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Chandragupta extended his empire beyond the present boundanes 
of India ^ Generally speaking, by 323 B C. he rid India of the 
Greeks” and exceptmg the attempt by Seleucos he was not bothered 
by any more Greek attempts 

Chandragupta’s empire included the tract called Madhyade'a 
and extended as far as Persia in the North-west, Kathiawar in the 
west and Bengal in the east.^ Tamil tradition gives some indications 
that his sway also extended into the southd 

Megasthenes ( 304-299 B. C ) in his account as quoted by 
later Greek authors, describes in detail the administration and the 
wealth of the Mauryas. The Arthasastra also gives a completely 
graphic picture of the life of the king and the administration of 
the country in minute details into which we shall go at a later stage. 

There is a Jama tradition that Chundragupta became a Jama 
monk towards the end of his life ^ 

After Chandragupta’s death m 299 B. C ® his son Bindusara 
came to the throne. Compared to Chandrgupta’s reign of 24 years,' 
full of noble deeds of conquest and empire building Bindusara’s 
re.gn of 25 •^ears is almost blank regarding mformation He must 
have suceeded to the throne in 298-7 B C. and ruled upto 273 B.C.* 
Like his illustnous father, Bindusara also maintained friendly 
contact with the Hellenistic kings and we have a half-humourous 
and half-revealing episode which tells us that Bindusara requested 
Seleucos Nicator to send him sweet wine, figs and a philosopher, 
the philosopher being refused as sophists were not for sale in 
Greece ' ! ^ It does not seem probable that he made any additions 
to the empire and the task of maintaining it in itself must have been 
an arduous one The Pttranas attribute 25 years to hun while the 
Pall sources (Mahavamsa) 27-28 years. He must have died in 
273 B. C and succeeded by his son Asoka in 272 B. C. According 

(1) Mooteii op cit p 38 
O Ibid , p 4 

13) Bha-gava Chandragupta Maur/a p 45 

(4) ' Sail; epu'ra o! Asoka s Edict 11 — Krishnaswamy A lyangar commemoration 

ol p 42 

(5/ See S~il'h An Early History of India p 75 

(6) /''ockeg/ op cit p 61. Rapson, CHJ, I, p 472, also Smith puts it at 
2-7 B C op at p 113 
i7i Ve.-g\*e^, D, ras'ies of the Kali Age p 28 
(6) ’ 'ockeg , op cit p 72 

13 Sec ^coso'’ C H I I p 495 
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to Taranatha he was a great soldier and conqueror and extended 
his empire to the south of India. The Greeks knew him as Amitra- 
ghata, “slayer of foes 

Jayaswsl- on the strength of evidence offered by Taranatha 
has made an effort to enlarge the “shadowy” figure of Bmdusara 
and render it more realistic. He finds that Chanakya continued to 
be his advisor and acting under that advice of the “Maurya Bismark’ 
Bmdusara extended the empire further into the East and the West 


(1) Dikshitar, Mauryan Polity, p 54 

(2) "The Empire of Bmdusara", J B OR S , II. pp 19-83 



CHAPTEK II 

ASOKA 


JF Chandragupta earned for the Maurya dynasty an empire Asoka 
gave It undying fame. The life of Asoka is indeed unique m 
many respects and his place in the galaxy of world-famous emperors 
high and almost unrivalled Commentmg upon the achievements of 
Asoka and his place in historv H. G. Wells^ says, “amidst the 
tens and thousands of names of monarchs that crowd the columns 
of history, their majesties and gtaciousnesses and serenities and 
royal highnesses and the like, the name of Asoka shines, and shines 
almost alone, a star. From the Volga to Japan his name is still 
honoured. Chma, Tibet, and even India, though it has left his 
doctrine, preserve the tradition of his greatness. More living men 
cherish his memory today then have ever heard the names of Con- 
stantine and Charlamagne.” This king who lives in our memory 
today lives not for all the exploits of his sword but as a “philoso- 
pher king ” 

Asoka succeeded his father Bindusara in 273-2 B C.- The 
Mahfliamsa Atthakatha attempts to give some details regardmg 
Asoka’s early life but the attempt appears to be too overstressed to 
bear credence. The Dayatadana narrates a tradition that a Brah- 
mana v, oman of Champa was doing the work of a barb ’r for the 
Mauiya king (Bindusara) who finally married her. She, according 
to this source, was the mother of Asoka.^ According to the tradition 
narrated in the Mahatamsa Atthakatha Asoka’s mother was much 
under the influence of an Ajivika teacher by name Janasana.^ If this 
be bel.eied then it becomes easier to explain as to why Asoka gave 
gifts to the Ajuikas when he was a staunch Buddhist. The 
Mahaiamsa savs that Asoka had 101 brothers. Asoka by his piety 
and supernatural wisdom, became all powerful. He put to death 

fl) Vve s b G The Cu‘l ne o' H s‘ory p 212 
ree ''octe-; Aroha p 37 
< & 2>6J Dt/jo adaro p 353 

/cr-rc ‘'-oo-zohcst’^i. I, p ISO 
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100 brothers minus one and became sole sovereign of all Jambudipa- 
The Mcihabodhwamsa^ tells us that the queen iDhamma (wife of 
Bindusara) gave birth to Tissa and Asoka. Asoka was governing the 
province of Avanti and had his headequarters at Ujjeni He married 
a Saykan girl called Devi by the Mahavamsa from whom he had a 
son called Mahinda and a daughter called Samghamitta. The 
northern tradition describes Mahinda as a brother of Asoka and not 
son. The Pah chronicles then give a narrative of grim battles fought 
by Asoka for the throne after his father’s death That Asoka 
murdered all his brothers and waded through a sea of blood to the 
throne^’ appears to be too fantastic and incredible, for we find in his 
inscriptions he refers with tender feelings to his relations The 
Ceylonese chronicles maintain that there was an interval of four 
years between Asoka’s accession to the throne and his coronation ^ 
Rh'^s Davids^ and Mookerji*' accept the tradition of disputed 
succession Bhandarkar® on the other hand rejects such an interval 
remarking “And if this (Asoka’s murders) is found to be fiction, it 
IS not intelligible why we should hold fast to that part of the tradi- 
• tion which places his coronation four years after his seizing the 
throne ’’ But the record regarding his slaughter of his brothers and 
his accession-coronation is really made of two different parts The 
former may be a pure invention on the part of the Ceylonese 
monks who strove to present Asoka before his conversion to 
Buddhism as a sadistic, cruel muderer -o as to deepen the impression 
on the mind of the reader about the influence wielded by Buddhism 
on Asoka’s mind No such reason exists for the latter. That part 
of the tradition is entirely different from and independent of the first 
part which may be a pure invention and not a preserved tradition It 
appears probable, then, that some sort of disputed succession was 
involved and his coronation was delayed for considerable time 

Asoka in one of his inscriptions mentions Kuruvaki as the 
second queen ‘ The Mahavamsa mentions Devi as the first and 
Asandhimitta as the second queen Asandhimitta seems to have 

(1) Mahabodhivawsa pp 98 9 

(2) Smith Asoka, p 15 
(3; op cit etJc cii 

(4/ Buddhist India, p 280 

(5) Chandragupta Maurya, p 73 

(6) Asoka, p 9 

(7) See Queens edict 



134 


In ed for thirty years and after the death of Tissarakkhita was made 
the chief queen. KuruvaM was aLo known as Tivaramita. 
Barua^ in a note on “Identity of Asandhiimtta and Kuruvaki” 
suggests that the former and the latter are the same. Besides 
these queens Asoka seems to have had same piirda ladies in his palace 
as v as customary with ancient Indian longs. Asoka seems to have 
had at least four sons who ■v%ere appointed viceroys of different 
pTO\’inces.- 

Asoka seems to have had a large family of queens, at least 
four sons and grandsons ' He lived the life of an average oriental 
potentate till the time of the Kalmga war. He must have gone 
hunting' and seems to have continued the practice upto 266 B. 

His time-table for the dav must have followed the same pattern as 
laid down bv Kautdya.'' Kautilya m his Arthasastra lays 
down a detailed time-table for the pnnce.” The day is divided 
into eight parts and various dunes are allocated to each part 
“During the first one-eighth part of the day, he shall post 
watch over and attend to the account of receipts and expenditure; 
during the «:econd part, he shall look to the affairs of both citizens 
and country people; dunng the third, he shall not only bathe and 
dine, but also study, dunng the fourth, he shall not only receive 
revenue in gold but also attend to the appointments of superm ten- 
dents; dunng the fifth, he shall correspond in w'nnng with the 
assembly of his ministers, and receive the secret information 
gathered bv his spies; during the sixth, he may engage himself in his 
fav ourite amusements or in self-deliberation; dunng the seventh 
he shall supenntend elephants, horses, chanots and infantry, 
and dunng the eighth part, he shall consider various places of military 
operations w ith his commander-in-chief ” Asoka’s life before his 
conversion, must have been modelled verv much on the same lines as 
descnhedbv the'^elavvs He kept anch table and we are told in the first 
Rock Edict that before he turned Buddhist manv animals were 
slaughtered in the roval kitchen. He w'as particularly fond of 
peacocks flesh and this delicacv war contmued to be served even 
' C Ip-" .22 -23 — — 
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after he gave up others. But after three years after Kahnga 
he became a strict vegetanan.^ 

The extent of Asoka’s empire was practically the same as that 
of Chandragupta with the additional conquest of Kahnga which 
proved a turning point in the emperor’s career. The location of his 
Rock Edicts and other inscriptions indicate the extent of his* empire 
Asoka refers to his dominions as wide- and mentions some border- 
land people who seem to ha^e enjoyed a state of semi independence. 
In the west his empire extended to the Kathiawar peninsula and 
Sopara on the Bombay coast ^ The Mysore copy of his incnptions 
shows that the Asokan empire extended to the southern part of India 
and the North-East boundary is shown by the Shahbazgarhi edicts. 
Bengal was an integral part of the empire The Petavatthu contains 
an episode about a certain king Pingala who appears to be 
a historical contemporary of Asoka.^ Asoka also mentions Codas, 
Padas, Satiyaputto, Ketalaputto Tambapanm and Antiyaka yonaraja 
as his borderers who were independent.^ The first four were 
evidently situated on the tip of the southern peninsula ® Asoka also 
must have had some influence over the Parthian kingdom ^ 

Compared to the life of his grandfather, Chandragupta, Asoka 
had a relatively uneventful career in the political sense His inscri- 
ptions and other hteratery records pertaining to his reign tell us of 
only one war of ‘aggression’ which he fought ^ This occured in the 
8-9th year of his reign The southern province of Kahnga rose up 
in revolt and was suppressed with a thorough going ruthlessness 
According to the epigraph of Kharavela'* it appears that the Nandas 
had first conquered the province If that be so then Kahnga was a 
part of the Maurya empire during the reigns of Candragupta and 
Bindusara but rebelled some time during the four years’ interval 
between Asoka’s accession and coronation Asoka sent a punitive 
expedition to supperess the revolt and it turned out to be the first and 
the last war Asoka ever waged in his life 

(1) n E,i 

(2) i? £',XII 

(3) HultzBch, Inscriptions of Asoka, p xxxvii 

14) D E Bhandarkar Commemoration Vol , p 329 

(5) RE,ll,R E,Y 

(6) Bhandarkar, op cit , p 43 

(7) Jayswal, Manu & Yadnyavalkya, p 27 also see Bhandarkar, op , cii p 44 

(8) i?£,XIII 

(9) See J BOR S IV, p 401 
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If we accept 269 B.C.^ as the date of Asoka’s accession then 
the relative dates would be easy of computation for Asoka’s epigraphs 
refer to his regnal years in the enumeration of certain of his acts 
Accepting the 4 years’ inten'al between accession and coronation” we 
get 265 B C. as the date for the latter event It must be mentioned 
here that a great deal of variation exists in the fixation of Asokan 
chronology The following are some of the dates suggested by 
prominent scholars. 

Accession : Bhattasali^ . . . 264 B C. 

Mookerjd 273 B.C 

Smith^ . 272 B.C. 

We have thus dates ranging from 274 B.C. to 264 B.C -a 
difference of ten years. Bhandarkar® discussing the sources on 
which these various dates are based gives up the problem as almost 
a hopeless one We thus see that Asoka was crowned in 269 B C 
and fought his Kalinga campaign in 261 B.C. Incidentally his conver- 
sion to Buddhism must also be dated in the same year’ though 
Mookerji’’ would hold that Asoka was converted even pnor to the 
Kalinga war. He gives 265 B C as the date of his conversion But 
reading the Kalinga edict carefully the impression gained is that it is 
more probable that Asoka was converted to Buddhism shorly after 
the Kalinga holocaust We have reproduced above a tradition that 
Asoka’s mother was under Ajivika influence, who in all probability 
were adherents to the principle of non-violence Thus it would 
seem that Asoka from his very childhood must, have been religiously 
inclined and the terrible devastation caused by the Kalinga battle 
must have produced a lasting impression on his mind. 

After his conversion he was, as he says in one of his edicts, 
not \cry realous in the cause of the dhamma for two and a half years 
or more after which he “approched the Sam gha” (Sarn gham upetey. 

(1) See Mooke'ji, Chandragupto Maurya, p 73 

(2) See Smith Early History of India, pp 136 7 
(o) I P A S . 1932 p 217 

(4) J U P H S VI p 137 

(5) Aral a p 63 

(6) ^sofa p -^8 

i7' See Smith Asola, pp 231! 

'fc) /%roi-c p 37 a'eo see Rapsen, C H J , I, pp 273 94 
(9/ Pock Edict I 
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Bhandarkar^ is of the opinion that Asoka became a “Bikshugatika” 
i e lived with the monks for some time whde Smith- believes that 
he actually became a monk We would rather hold with Mookerji’ 
that he started a very close co-operation with the Samgha without 
actully wearing the yellow robes or living m a mona':tery Asoka is 
credited with having ruled for 36 years by the Puranas.* The 
Mahavamsa gives 38 as the number of years for which Asoka ruled ’ 
The latest dated document of his reign is the P. E Vll and relates to 
his 28th regnal year. Thus after a very peaceful and remarkably 
tranquil reign filled with high ideals and religious earnestness lasting 
for 36-38 years Asoka died in 233-2 B C. 

We are offered a very detailed and comprehensive picture of 
the admmstration of Asoka’s empire by his edicts His conception 
of kingship appears to be that or the paternal tvpe for he speake in 
one of his inscriptions’’ that “All men are my children This huge 
empire of his was divided into provinces and over the important 
ones persons of royal blood such as Kiimaras were appointed as 
viceroys for purposes of administration We are told that before his 
accession to the throne Asoka himself served a term of viceroyship 
at Ujjeni Four such viceroys seem to be appomted with headqurters 
at Taxila, Tosah and Suvarnag^ri ' The king was in intimate contact 
with his subjects through the Panshad or the supreme assembly ^ 
The viceroys had under them district officers called Mahamatras'' 
who in turn were assisted by other subordinate officers like 
Pradesikas, Yuktas and Ra/ukas The Rajitkas’® appear to be judicial 
officers with wide authority”. The edicts refer to another class 
of officers who are called Piilisa or agents.’- Every city was admi- 
nistered by Nagalaviyolakas who may be somewhat akin to a 
commissioner and had judicial powers 

(1) Asoka, p 79 

(2) Asoka, p 63 

(3) Asoka, p 37, but see Bhandarkar op cit p 80 

(4) Pargite-, Dynasties of the Kali Age, p 28 

(5) Geiger M Vara , p XLI 

(6) Hu'tzsch Inscriptions of Asoka p 95 

(7) Mooke-ji Chandragupta Maurya, p 85 
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(9) Brahmagiri R E 

(10) Vide Beni Prasad, State in Ancient India, p 299 

(11) Ibid pp 209-11 

(12) Delhi Toona P E , I 

(13) Dhauli 1st separate H E 



The king was constantly kept informed by a bod\ of men 
called Po'-iiedakasd Asoka says, “Reporte-s are posted everywhere, 
(with instructions) to report to me the affairs of the people at anv 
time, while 1 am eating, in the harem, in the inner apartment, eien 
at the cow -pen, in the palanquin, and in the parks.”- 

The officers, especially of the higher cadre w’ere ordered to 
go on fi\e-%earlv tours for the purposes of inspection." They had 
to see that d e low er officials w'ere not unduly harsh to the people 
and that the king’s orders were followed in letter and spirit. 

It IS very interesting to compare the measures adopted by 
Asoka to those described by Kautilva in his chapter on a saintly king. 
“Hence", says Kautilya, “oierthrowing the aggragate of the six 
enemies, ne shall restrain the organs of sense; acquire wisdom by 
keeping companv w ith the aged, see through his spies; establish 
safety and secuntv by being ever active, maintain his subjects in the 
observance of their respective duties bv exercising authority, keep 
up his personal discipline bv receiving lessons in the sciences, and 
endear himself to the people by bringing them in contact with wealth 
and doinsi good to them How closelv in confirmity was Asoka’s 
conduct with the ideal of a saintly king! 

Justice wrs administered on a basis of equalitv before law bv 
the Vvai aharika^. The king on special davs ordered the release of 
pnsonf'rs and he also gave certain special facilities to persons under 
trial.'’ Bhandarkar suggests that the king’s noksfiatra was Tisya and 
the releases must have been effected on his birthdays or anmversanes 
of his coronation.’ 

All this machinery of administration during the reign of 
Asoka was cssentiallv the same as laid down by Kautilya in his 
A-thnsastra But .Asoka introduced a new class of officers who bad 
to discharge certain special duties These officers were called 
Dharmamahamatras or superintendents of morals ‘ These officers 
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had not only to see that the people followed the kin<>’s Law of Piety 
but were also concerned with the establishment of proper amity 
between the different sects then existent. The king was a man ot 
toleration and decreed that “all sects may reside everywhere”^ m 
perfect accord and peace In the Samchi edict the Dharmamaha- 
matras are ordered to see that the Buddhist Samgha was immune from 
the fear of schisms and all such tendencies were promptly curbed. 
Asoka was reputed to be a great donor and it must have devolved 
upon these Dharmamahamatras to see to the proper distribution of 
gifts to the various religious establishments Asoka also had tree^ 
planted by the roadside and wells dug at fixed intervals He esta- 
blished hospitals for men and animals and had medicinal herbs 
planted. All these acts he construed as arts of Dharma and it is 
highly probable that the Dharmamahamatras were instructed to see 
to the proper maintainance of all such wells and hospitals - 

We thus see that the administration of Asoka’s huge empire 
was an affair of great complexity and intricacy Smith observes 
“The Mauryan government, in short, was a highly organized and 
thoroughly efficient autocracy But it should not be taken 

to mean that there was no check on the king The conception 
of kingship in ancient India was essentially a Dharmic conception 
The king was suppossed to be the medium for the rule ot Dhflnna 
He was mainly concerned with the proper execution of Dharmic 
duties. The Mantri fiarishad (council of ministers) was essentially 
conceived as a check on the arbitary nature of royal power ^ The 
■government though autocratic was multicentral and not unitary' for 
the very task of administration of such an extensive empire presup- 
posed division of power among the viceroys and other officers 
The king was the accredited head of the state and as such had 
powers to regulate everything in his state but it must be remem- 
bered that he himself was regulated by the rigid Dharma code The 
downfall of the Mauryas, which w'e shall presently discuss, was 
caused by the Brahmanist inteapretation that Maurya adminis- 
tration was adhaimic 


( 1 ) EE.Yll 

(2 1 pi: VII 
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The Maurya court during the days of Asoka, as with Chandra- 
gupta maintained envoys at courts of foreign kings. Asoka refers to 
four or five Greek kings with whom he was on friendly terms and 
exchanged mvoys.' The life at the court is very \'ividly described 
by Megssthenes but tha gorgeousness and splendour must have 
very much diminished due to Asoka’s puritan ausetnty- Smith 
believes that the Maurvan court was verv much influenced by 
Iranian practices m the time of Chandragupta- but it must be re- 
membered that all borrowang was so thoroughly assimilated as to 
produce a totally Indian effect 

After the death of Asoka the historv of ancient India again 
relapses into a period of darkness and confusion from which it 
emerged at the advent of Chandragupta. The Purunas’ give the 
follou ing list of succession . 

Asoka 

Kunala (8 years) 

Bandhupalita (8 years) 

Indrapahta 
Dasona (9 years) 

Dasaratha (9 >ears) 

Salisuka (11 years) 

Devasharman (7 years) 

Satadharroan (8 >ears) 

Bnhadratha (7 years) 

From the Div> ivadana we get a list of six kings 
Kunala 

Samprati 

Bnhaspati 

Vibhajasena 

Pusyadharman 

Pussamrra 

tlj 5“" E''! a Se/ee' ^to'ran Epig~aphs p 16 

/Z) C ! 1 p 79 

,3) "■'a c ‘e" D 'ai'ies o' '^e '’ah Age pp 28 29 
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The Rajatarangini mentions only Jaloka, a son of Asoka, 
as a king of Kashmir. Taranatha refers to Kunala, Vigatasoka and 
Virasena ^ 

It IS almost hopelessly impossible to deduce any connected 
narrative or succession list from these bewildering and conflicting 
accounts Asoka, it appears, had at least four sons* Tivara-, 
Kunala, Jaloka^, and Mehendra^ According to the Divyavadana 
legends Kunala had gone blind due to the machinations of his 
step-mother so it is not possible that he reigned at any time 
Mahendra and probable Tivara-Tisya become monks Jaloka did 
not rule anywhere except is Kashmir The names of the successors 
of Asoka included in all the recenscions of the Puranas and the 
Sanskrit Buddhist works are as follows . 

Dasarath 232 B C (?) 

Samprati 

Devadharman 
Satadharman 
Brihadhartha (186 B C ) 

The reigns of Dasaratha, Samprati and Bnhadratha can be 
fairly ascertained as historial facts. For Dasaratha we have 
epigraphic evidence from the Ajivika cave inscription Samprati 
IS spoken of b> Jama sources as a convert to Jainism® and 
Bnhadratha figures as the last Maurya who was murdered bv 
Pusyamitra ® Lassen’' believes that the Maurya empire broke up 
after Samprati and it is probable that some of the kings mentioned 
may ha\e been rulers of some territories independent of 
Pataliputra Rapson® refers to a tradition preserved by Hiuen 
Tsiang which refers to a Maurya king in eastern India who restored 
the Bodhi tree destroyed by Sasanka of Bengal, from which it would 

(1) See Rapson, C // 7 , I, p 511 

(2) Queen's Edict 

(3^ Rajatarangini, I, p, 108 ff 

(4) M Vam Chap XIII, Verse 11 

(5) lacobi, S B E , XXII, p 290, Note 

(6) Cowell & Neil, Harsacarita, p 193 

(7) I A. II, pp 283 If 

(8) CH,/,I, p, 513 
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appear that the Ivlaurva line continued to a time considerably after 
the murder of Bnhadrathad 

The extremely short periods for which the various Maurya 
kings appear to have ruled according to the Puranas indicate that 
the Maurvan house had already passed its zenith and was on 
the decline. Perhaps it will not be out of place here to 
inquire into the reasons responsible for the downfell of such, 
an extensne and well-ldnt empire as that of the hiauryas. 

Haraprasad Shastn- analysing the trends of Asokon 
admmistranon adduces several reasons which contributed to 
the downfall of the Mauryas- The reasons put forward bv hon 
are (a) that Asoka stopped animal sacrifices throughout his 
empire and thus offended the Brahmana group, (b) He reduced 
the Brahmanas w ho w ere Bhudetas into false gods ; fc) the appomt" 
ment of Dharmamahamatras interfered directly with the influence 
and prestige of the Brahmanas (d) his conception of Dandasamata 
was a direct affront to the Brahmanas ; (e) the Brahmanas brought 
about a complete revulsion for the Maurva d'j'nastv. 

The most important reason, as w’e can ses it, is to be 
found in the constitution of the hiauryan go\ emment. Wehaie 
seen that the Mauryan kingship was an autocracy superimposed 
upon a political unification of mutually exclusi\e geographical units. 
So long as the central authontv had sufiicient power at its command 
to nip all forces of disintegration in the bud till then the empire 
could surnie. But as soon as an element of weakness vinated the 
power of the central authority' the empire was bound to disintegrate. 
Raychoudhun- \crv aptly remarks. “The wathdrawal of the strong 
arm of Pivadasi w’as perhaps the signal for the disintegration of 
this mighf^ monarchy.” 


tlj See 'SOPS 70'. p zj'S Ji/esve' '’-s niise er etten:o* !o p-esea* the 
*e 5P"e chrc-olc— c' j^e Is'e'i’teu—es. H s schsaiei s olio 


DiEl'Sth 5 

Si— o'sj 
Si r.cc 





276 240 3 C 
240-232 B C 
232-223 B-C. 
223 210 E C 
210 203 B C. 
203-195 E.a 
195-163 E-C. 
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The successors of Asoka do not seem to have possessed that 
combination of power and tact of a high degree as was requ’red to 
hold the empire together. Presuming that the Puranic account to be 
reliable — which it is not — the number of vears alloted to each 
monarch tells a significant tale. The lowest number is se\ en years 
for Devadharman' and the highest thirteen for Salisuka It is not 
possible that all these monarchs, claimed to have been rulers of 
Magadha by the Piiranas were uniformly short-lived and died a 
natural death. What must have really happened is that soon after 
Asoka’s death the outlying provinces like Kahnga which were 
forcibly included and retained in the Magadhan empire declared 
themselves independent Thus the total area under the direct 
suzerainty of the Mtiuryas must have so much shrivelled in size as to 
limit iteself to Magadha and some border states. Another inter- 
pretation which offers itself to us from these figures is that palace 
revolutions were much in vogue. If a single solitary monarch rules 
for only eight years it can be accepted that he was short-lived but if 
the same thing holds true for a number of them then the evpianation 
must be sought elsewhere Hence it is highly probable that during 
the decline of the Mauryas the practice of government by assassina- 
tion may have become common. 

Bhandarkar- discussing Asoka’s place in history remarks, 
“If we make a critical survey of the India of this period, we find that 
Hindu civilization had attained a perfectly equipoised condition bet- 
ween the forces making for material pro'gress and those conducing to 
spiritual culture But this equipose was disturbed by the unflagging 
zeal displayed by Asoka and the unceasing eflForts put forth by him 
for the realisation of his vision, and the result was that the material 
element of the Hindu civilization was so completely subordinated to 
the spiritual that it soon became unprogressive and decadent though 
not extinct.” And to this “decadence” Bhandarkar attributes the 
Greek inroads and the general deterioration of the political fibre of 
ancient India. 

Raychaoudhun^ rejecting the hypothesis put forward by 
Shastn finds that the causes leading to the decline of the Mauryas 

(1) Pargiter, op cJt , pp 28.9 

(2) Asoka, p 237. 

(3) P H A I . p 304 
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lay m decentralisation and oppressive government m the outlying 
provinces. He adds, “The Magadhan successors of Asoka had 
neither the strength nor perhaps the will to arrest the process of 
disruption The martial ardour of imperial Magadha had vanished 
with the last cnes of agony uttered on the battlefields of Kalinga 
Asoka had given up the aggressive militarism of his forefathers and 
had evolved a policy of dhammavijaya which must have semously 
impaired the military efficiency of his empire.”* 

Tn order to locate where exactly the root cause leading to the 
decline of the Mauryas lav it is necessary' to review the political- 
cultural complex of that time 

Buddhism, we have seen earlier, was a revolt against attempted 
priestly domination. It is true that such domin'^tion did not 
acquire a stability of purpose till after the time of the iast Maurya. 
A compansion of the legal position in the Arthasastra and the Laws 
of Mann easily shows in what way the pnestly hierarchy worked 
and how the caste system came to stay It is fairly evident that there 
was some revolutionary, or to put it mildly, reformist significance in 
the rise of the Buddha and his creed.- Both, especially the latter 
produced far-reaching repercussions in the political, social and 
cultural spheres The fundamental charactenstic of the Buddhist 
creed is revolt and attendant synthesis and this trait of synthesis we 
see in the political sphere also. Looking to the very structure of the 
Mauryan empire w’e find that it was constituted by a conglomeration 
of diverse peoples with often conflicting purposes and ambitions 
The empire, in other words, w’as an alliance of mutually hostile 
units under the tutelege of a strong central power As soon as that 
power weakened the disintegrating parts fell away to be an easy 
prey to foreign inv'asions 

Raychoudhun, however, does not agree with Shastn regarding 
the latter’s diagnosis of the decay of the Mauryas He closely exa- 
mines the Pandit’s arguments and concludes: “We have seen that 
the theory which asenbes the decline and dismemberment of the 
Maurya empire to a Brahmanical revolution led by Pusymitra does 
not bear <;crutiny ” 

I'l Op C‘ e* Icc Cit 

E-* Sec ric£ £oc/o/ O'STprira'jon, p 38, fo- a di4fe'ent le^ 



145 


The religious policy of Asoka, it must be conceded, was not 
consciously designed to be anti-Brahmanic The monarch soli- 
citiously strove to be tolerant towards all sect"; and creeds He 
often mentions Brahmanas and commands that due respect should 
be given to them. All this is true. But it is equally true that the 
result of his policy of Dandasamata and Vyavaharasamata, his 
strict orders regarding prohibition of sacrifices and sanctity of animal 
life, his active support to the Buddhist Samgha, his Jaimstic non- 
violence, his appointment of Dharmamahamatras, his fen'ent 
preaching of the religion of the Buddhist laity, all these must have 
offered the greatest affomt to the Brahmanists The appointment of 
the Dharmamahamatras must have, in practice, proved the greatest 
offensive cause, for the express duty of these officers was to super- 
vise over the moral behaviour of the people No%\ it is the 
Brahmana, as is is claimed in Brahmanical books, who is the sole 
repository of rights of guidmg the other people as regards morals and 
moral behaviour. The appointment of these officers indicated a 
direct encroachment upon the rights of the Brahmana 

Another factor was Asoka's preaching of his religion Here- 
tofore the distribution of work was that a Brahmana should preach 
or be the spiritual guide and the Kshatriya should enforce the moral 
rules or the Dharma laid down by the Brahmanas Here comes a 
Kshatriya who deems it fit to preach ' 

It IS true, as Raychoudhun points out^ that the person of a 
Brahmana was actuallv not so sacrosant as is shown b'i Kautdya. 
But the point is that a Brahmana did actually become sacrosant in 
Manu’s laws and this clearly indicates a reaction against the tradi- 
tional view in which the Asokan policy must be accepted as a 
significant contibutory factor 

Raychoudhun- further observes that the ^ery fact that the 
sculptures of Barhut came up dunng the reign of the Sungas 
testifies that Pusyamitra did not stand for Brahmamc “counter 
revolution”. This point m ill be dealt with later but suffice it to sa^ 
that “rule of the Sungas” does not mean Pusiamitra The later 
Sungas were either powerless or tolerant and we are inclined to 

(1) Op cit p 301 

(2) Op C2i p 299 
—10 
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136116% e the latter on the strength of the evidence in "Kalidasa’s drama. 
It mav be true that Pus\ amitra may not have been a staunch Brah- 
manist as he is made out to be. But it is almost certain that he was 
a political opportunist of the first magnitude and as such took 
ad\ antage of the resentment created by the policy of the Mauryas 
and availed himself of the opportunity of usurping power 

K. P. Javswal- suggests that the laws of Manu were codified 
during the reign of the Sunga-Kanvas and stand for unnvelled 
Brahmana supremacv ov^r all the other castes The laws undoub- 
tedb svmbolise Brahmanic supremacy. “But the land where bastards 
(.A.mbatthas, Cctndalas etc.) sullving the punt>' of castes are bom, 
perishes quickb together with its inhabitants Such is Manu’s 
replv" to Asoka’s dandusamata and Law of Piety ! 

Asoka’s silence regarding the castes is very significant. His 
repeated references to achiev ement of the moral good by the high as 
well as low indicate that closely following in the footsteps of the 
Buddha he must have disregarded all caste distinctions We hav^e no 
positive evidence, it must be admitted, of Asoka’s attitude to the 
du ision of society into castes But it is highly probable that 
a good Buddhist as he was, he was not favourable to the 
theorv of castes. Manu, it mav seem, almost speaks of such 
a tendency when he says “The kingdom where Sudras are very 
numerous, vv hich is infested vv ith atheists (Buddhists?) and destitute 
of twice bom (inhabitants) soon entirely perishes afflicted by famine 
and disease 

Bhandarkar' finds the cause of the decay of the Maurya 
dvnasf, in the “different foreign policv ’’ of Asoka He says, 
“There were present the solvents required for the fusion of the 
diverse Indian races into one nationalit> or rather imperialism All 
that was now necessary to reach this consummation was political 
stability , that is common political union And if Asoka had but 
continued the policy of his predecessors and helped the centripetal 
forces ushered in by Bindusara, his strong arm and administrative 

li.) Cp c ‘ t 0'j2 

'Zi SjsG'Cce De Puz-em t'a Sa^ga pe'secu'e the Buddhists? B C Lavr 
Ce=:”-er-C'a';o^ ''oIu~o p 215 
21 . do £ 'cd- a a'P/a pp 17 77 
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genius could have effectually consolidated the Magadha empire and 
ensured this political stability.” But, “ the effects of this change of 
policy, of the replacement of sattha Vijaya with dhammauja-^a were 
politically disastrous though spiritually glorious.”^ 

Jayswal- advocates a similar opinion He says “The 
accident of the presence on the throne, at a particular junction in 
history, of a man who was destined hy nature to fill the chair of an 
abbot, put back events not by centuries but by milleniums ” 

In order to understand the sequence of historical e\ents itr 
must be stressed here that the social results of the Buddha’s creed 
were slowly taking shape into a synthesis as yet unrealised. The 
main burden of Buddhism was centred in equality' and sy’nthcsis. 
In the political sphere this synthetic tendency reached its highest 
point in the reign of Asoka It may true that the policy of dha~ 
mmaiijayn led to disastrous national results as has been claimed. 
But It must also be pointed out that the real cause of the downfall 
of the Mauryas lies in this that the successors of Asoka were too 
weak and powerless to maintain a strong centre against the 
disintegrating parts To oversimplify the matter-the forces of 
disintegration outweighed and outran the forces of synthesis The 
very fact that Asoka had to fight only one war speaks of a peaceful 
and undisturbed reign But the cruv of the problem lies in Asoka’s 
overemphasis on the religious rather than the social aspect of 
Buddhism. He adopted the faith of the Buddha and with it a 
certain amount of zeal, but the monarch turned a “monk,” a 
preacher, which produced disastrous results At the same time 
the process of sy'nthesis had comparitively less time and support at 
Its disposal than the forces of Brahmanism Buddhism as a social, 
and religious force had only 200 years to develop at its disposal. 
And a social movement opposed by a multitude of hostile fo.ces can 
hardly’ show any' result in such a short time. 

“ The chronic polincal condition of India ” Mookerji^ points 
out, “has been that its unity is lost in a mulaplicity of states and 
petty prmcipahties ” The first three Maury’as created a vast empire 

(1) Asoka, p 244 

(2) 7 B O i? 5 , II, p 8 

(3) Introduction to Bor/y T/’jsforj of Kausa'noi (Ghose), p xii 
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out of a skillful conglutination of such constituents but the process 
inevitahlv involved a highlv solvent principle of decentralisation. 
Not only did the empire rest on an uncertain foundation of a federa- 
tion of such units hut a strong central authoritv was the verv raison 
detre of it’s existence- And the multlplicitv itself was diverse in 
purpose and conSicting in practice. There was a diversitv of ethnic 
elements, religions, creeds, languages and modes of living. Asoka 
was insuumental in infusing a spirit of svnthesis in such heterogenous 
mass bv malung Buddhism his personal creed and realouslv working 
for its spread. He adopted the Prakrits which could not onlv be 
understood easilv locallv but also were not difficult to foUovt m 
ether areas He imposed, or to put it more correctlv, made use of the 
existing svstem of administration on all the \ astdomtnions of his empire 
thus g ving It a rare tmitv. But such unitv, as v.as alwavs the case, 
v-as but short li%ed and after the death cf the monarch the various 
federating units fell avav one bv one and the empire itself became a 
pettv principalitv in course of time. 



CHAPTER III 


THE SUNGAS 

Pusyamitra Sunga 

'‘pOLlTlCAL conditions m the 2nd and 1st centuries B C ” 
observes Rapson, “were extremely complicated With the 
death of Asoka was removed the central strong power, which alone, 
w ith Its benevolent despotism could infuse some semblance of an 
integral cohesion in the far-flung dominions of the Mauryas and 
subsequently the disintegrating parts fell away. Even during the 
life-time of the pacifist emperor the southern kingdom of the 
Kalingas raised its disturbing head of revolt but was promptly 
suppressed by a ruthless war which proved a turning point in his 
career His subsequent inclinations towards active pacifism are too 
well-known to suffer a repetition here, but one fact clearly emerges 
here that Asoka’s pacifism and the conception of the superiority 
of " dhammavijaya" over ‘'satthavijaya” gave, it is contended, an 
indirect incentive to the disintegration of the Mauryan empire 
which, as Rapson states, “depended on the existence of a strong 
central power The successors of Asoka were too weak and 
powerless to maintain a strong centre aginst the crumbling of the 
Mauryan state and thus a way was paved for the rise of a new 
power, parochial in conception and militant in attitude 

The new power which rang the deathknell of the political 
existence of the Mauryas originated in the person of the Com- 
mander-in-Chief of the Mauryas, the Brahmana Pusyamitra Sunga. 
The details of the death of the last Maur^'an king Bnhadratha are 
symptomatic of the political and religious conditions of the times 
and precurssor to the palace revolutions which were to come into 
vogue later on. 

We are obliged to Bana for the details regarding the death 
of Bnhadratha and the nse of Pusyamitra In his Harsacauta he 
tells us that Bnhadratha was a weak and powerless king, com pic- 

(1) CHJ,l.p516 

(2) Ancient India p 113 
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tely in the bands of his ministers. Pusyamitra Sunga, his com- 
mander-in-chief, like an adroit stage-manager, arranged an army 
review to he inspected hy the king at which the king’s head was 
•severed from the trunk by the general.^ The implications of this 
cotip de etat have not been studied with that importance and 
investigation which it nchly deserves. The causes have been 
manifold, not the least important among which being the paucity of 
of information of a really trust-worthy character and the conse- 
ijuent hesitation on the part of scholars to deduce conclusion based 
on openly coloured sources. 

The general, who with his sword, assassinated the last 
Maurya also brought into power the Brahmanic revival epitomised 
in the laws of Manu and e-rtemally expressed in his two horse 
•sacnfices about which more later. 

The origin of the Sunga dynasty to which Pusyamitra osten- 
sibly belonged is rather obscure According to Panini the Sungas 
are the descendants of Bharadwaja and in all probability belonged 
to Ujjeni The etymology of the word is doubtful but it means 
“fig tree’’.^ 

The Sunga family seems to be well known since ancient 
times and is mentioned in the Samavedic Brahmanas in the Vamsci 
Brahirtanct In the Asvaln^ana Sraiita Sutra the Sungas are men. 
tioned among prominent theological families' and are stated to be 
the followers of Knsna Yajurieda ^ 

As described by Puranic chronicles the nse of the Sungas 

to imperi?! soiereigntv in succession to the Mauryas appears to 

be too Sudden and the cryptic narrative from the Divyavadana 

also lends support to it. In all probability the Sungas, as Kalidasa 

in his drama-Malfliikagnimitram-presumes, were feudatory rulers 

of Vidisa In this drama Pusyamitra is called senapati while his son 

IS addressed as a raja Curious as it appears it admits of several 

implication' It may be that Pusyamitra may have ruled over 

Vidisa for some time before by some covert means he obtained 

for himself the position of a general to the last Maurya At any rate 

Pc rccc’i'c iT' 2 ^e ) Cc/ e'l ana Thomas p 193 
12 ChJ I p 515 

1 Sr.’ I’ ja a; ai 'Re isea ro’es o-i the B ahm a E’"oire , O R S , V7, pp 
122 

I 'i ’'o-.c'. }c~.a clr o p 29 
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the nse of the Sungas was not so sudden as would appear from 
the scanty information given by the chronicles. The kingdom 
of Vidisa as pictured by Kalidasa was a powerful state with an arm> 
capable of fighting wars with high chances of success ^ During 
the last stages of the Maurya empire, observes R C Mazmudar, 
“Pusyamitra, the general and his sons, grew to be too powerful 
and while nominally retaining alliegence to the Maurya empire, 
he and his sons managed to rule over different provinces and 
kingdoms subject to the empire Much before the assassination 
Pusyamitra may have wielded real power and become the de facto 
king of Magadha and that he performed the horse-sacnfice only 
to legalise his position. The Ayodhya inscription calls him Senapati 
and thus throws significant light on the whole affair inasmuch as 
even when he was. the legal king Pusyamitra continued to call himself 
senapati Thus he very cleverly gathered all power m his hands by 
managing to have kingdoms and provinces conferred on himself 
and his relations while remainmg in name the senapati ^ 

Pusyamitra, m all probability occupied the throne of Magadha 
in 188-7 B C ^ He is stated to have ruled for 36 years and had a 
very eventful carrer, cramming in its long span the performance 
of two horse sacrifices, repulsion of a Greek attack on his domains, 
invasion from Kalinga by Kharavela, and an extensive persecu- 
ution of Buddhism attendant upon the Brahmanic revival s^mibolised 
by his nse to power 

The Divyavadana contains a cunous statement that with the 
death of Pusyamitra the Maurya d>Tiast>' came to an end, meaning 
thereby that he was the last member of the Maurya dynasty and not 
the first member of the Sunga dynasty as is generally supposed ' But 
the concensus of information, both inscnptional and literary goes 
against it and the statement must evidently be regarded as one due to 
confusion 

ri) Mazmudar 'Some observations on Pusyaimtra and his Empire, I H Q 
I, pp 214 15 

(2) Ibid,, p 94 

(3) Ibid From the coins of the Sungas which, it is claimed can be identified 
with their dynasty, it appears that Pusjamitra never assumed the rojal title 
See J NSJ ,W 1942, 0 149 

(4) JJB OJi S , III, p 257, Pusyamiha s death must have occurea m 149 SBC 
According to Ja^ asv\ al he died in 152 B C 

(5) Divyaiadana Ed Cowell and Neil p 434, Yada Pusj amit-o -aja praghalistada 
Mau-yavamsassmucchinah 
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H. A. Shah, in a paper ‘‘ Pus^amitrn, ii'ho is he” questions his 
relat’onship with the Sunga familv on the authontv of the Mats>a 
purana, a passage from -nlnch “does not count Pusyamitra as a Sunga 
and definitelv implies that he is not a Sungad Considermg this 
eindence as insufficient he further examines the 2iIalankagiutniCra 
for a specific reference to the Sunga family of Pusyamitra but, he 
remarries, “ no evidence of the hero or Pusyamitra styled as a Sunga 
turned up” “ Instead” proceeds Shah “we came across a verse m 
Act IV sung bv the hero that it was the herditory vow' in the familv 
of the Baimbikas of sticking to ‘ Daksfunya The herein claimed 
seems to belong to those of Bimbis, perhaps in whose clan or familv 
Bimbisara (a contemporarv of Buddha and Maha\ara) best of Bimbis, 
flourished. Bimbisara was a Kshatriya by birth and is not known as 
a Sunga.” This, m shor*-, is Shah’s \iew regarding the Sunga family 
of Pus\ amitra 

The \crse which strongly supports Shah’s first point runs as 
follows Bhaiissati Sutostas^a Deiabhumth samadasa: Dasete 
ksudra rajano bhoksantimam lasiindharam . Satam piirnam 
dasadie ca tacah Sungau gamisyati: The readings for Sungan 
gnmis^uti in the Vawi and Bnhad Pttranas are tntah Knnvan garm- 
ssati and for Ksudrarajano as Simgarajano which appear to be 
more plausible Pargiter has rejected the Mats^u reading as corrupt 
We fail to understand why this opprobious term Ksudrarajano-low 
kings-was ipplied to them without any justifiable reason The 
Sunga king represented a Brahmana resurgence and was the celebrated 
performer of two horse-sacnfices which were held in abeyance for 
a considerable time Tbe Puranas wereinallprobility “Brahmanised ’ 
in this age and it appears not a little strange that the text should dub 
the Sunga king as a ksudra king when he was reputed to be known 
as a supported of Brahmanism. Evidently ksudra is a misread from 
for Sunga The verses 26, 31 and 32 appear to be inexplicable as 
Shah’s version shows The reading by which Shah’s contention is 
supported appears to be corrupt and the argument loses much of 
Its force 

Regarding the specific mention of the Sunga family of Pusya- 
mitra that evidence, at best is only negative. The fact that Kalidasa 

-< r ct £0 ' — i'c -i-csr C'£ c' d o-'ents’ Ccr'e-erce he’d a* I'aa-as 
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does not call Agnimitra or Pusyamitra a Sunga is an argument jv 
sdentio It must be remembered that at the time of writing the 
drama Kalidasa must have presumed that his audiance was thoroughly 
conversant with the story of Agmitra and his father and hence might 
not have thought it sufficiently necessary to make a special mention 
of their Sunga family In this connection the obEer\'ations of S P 
Pandit are significant “The drama was probably written while tlie 
story of Agnimitra’s conquest was yet fresh in men’s minds ind not 
invested with the hazy mist of legendary obscurity 

As for the the third point that Agnimitaa and Pusyamitra 
belonged to the Baimbika family it must be weighed against the 
testimony of the Puranas Apart from the evidence of the Pm aims 
that Pusyamitra belonged to the Sunga family we ha.'e the positive 
evidence from two inscriptions which, when read concurrently testify 
in no uncertain manner regarding the disputed family Tlie first is 
from Ayodhya, which though it does not contain the name Sunga 
yet refers to the same dynasty as the other, namely from Barhut - 

The number of years during which Pusyamitra seems to have 
ruled IS stated to be thirty-six Stcn Konow" quoting a stanza from 
Merutunga concludes that Pusyamitra must have ruled for 30 years 
in Malva before becoming the emperor of Magadha Pusyamitra, 
according to him, must have succeeded the Mauryas at a very late 
age The Jain sources give 30 as the number of years for which he 
ruled. Konow tries to reconcile the variant figures But si\ years 
is too little a period to reasonably account for the number of events 
which took place in that reign ' 

When Pusyamitra usurped the Maurya throne he became the 
master of that empire, which, though it is true, w'as in a stite of 
disintegration,^ still retained a considerable part of its former 
The core of the empire was formed by Amga and Magadha as 
indicated by the Kharavela inscription ^ A passage in Kalidasa’s 
drama, alluding to the fight between the Sunga and Greek forces on 
the banks of the Jamuna fixes the northern boundary of the empire. 

(1) Malavikagnimitram, published by the Kamatak Pub'ishidg House, Bombay, 

p 'x X 

C?) ' The Sunga Inscnption i-om Ayodhya, ' />B O RS , XIII pp 20? & 240 

(3^ Acta Orientalia Some Problems raised bj the Kharavela Inscnplicn, I p 3 

(4) I HQ I, p 214 

(5) ]£ OJiS , IV, p 367 
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In the west it estended to thi river Nirmida and in the east it 
included Bengali The dominions boasted of famous cities like 
Pataliputra, Vidisa and Ayodhya. Besides the empire also included 
Bihar, Tirhut and the modem proMnces of Agra and Ouda 
Probably Mathura was also included in the Kingdom of Pusyamitra. 
All this territory -was in the possession of the king of Magadha with 
various feudatory powers in Pancala, Ayodhya, Rajaputana and 
Malva and had either monarchies or rupublics as w'e shall find later 
on. During the period of the Sungas Ujjeni was wTCSted out from 
the hands of the Sungas by Satkami."' The powerful kingdom of 
Kalinga formed the south-eastern boundary. In course of time the 
Sungas lost Mathura and Ujjeni.^ 

Foreign invasions 

One of the most important events in the reign of Pusyamitra 
w as that of foreign invasions The time and the directions also show 
the political and internal conditions of the power ruling in India in 
the second century B C The Magadhan empire was being 
tom to p eces bv internal dissensions and fissiperous tendencies 
of the smaller states and the picture that it presented pro\ed 
to be \ery tempting to any foreign adventurer who cared to 
in\-ade India That there was an invasion from the north-west 
there is no doubt for Patanjali in his Mahabhasya refers to it 
in unmistakable terms (Ariinand Yavanam Sahetam and Saka 
yavanam ) But the discovery cf a important inscription from Kalinga 
has brought to light almost an unknown event in the reign of 
Pus%amitra Sunga This mscription is none else than the famous 
epigraph of Kharavela, the Jain king of Kalinga In the course of his 
long record, w’hich being ambiguous at certain stages has made 
confusion worse confounded, he refers to his own exploits in 
Magadha-of sacking Gorathagin and Rajagnha 

The inscription is epoch-making m more than one way. Not 
only docs it put in rclatne order certain e\ents in Indian history 
thus facilitating the work of histonans, and adding to their con- 
jectures an element of hard reality but also does it gue us a definite 
date which could b^ regarded as cither a starting point for a new 
1 'i i j /''a-j G-cj icGi a oIf-}c,p 31 
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age or the end of an old epoch The epigraph has been a point of 
much discussions among scholars, their differences centring on the 
following points: (1) that it contains a date -reference in Marya 
Kala, (2) that it indicates the name of Pusyamitra Sunga and that 
(3) It refers to a Greek invasion. The date of the epigraph itself has 
been hotly debated and dates varying from the 2nd century B C. to 
1st century B C have been claimed for it Generally speaking the 
number of scholars supporting the former date has always been 
larger. In the exponents of the second date the name of Rai Bahadur 
Ramprasad Chanda stands foremost, while K. P. Jayswl and 
R. D. Bannerji have advocated the earlier date 

Ramprasad Chanda^ in a paper-PusyflTmtrct and the Siuign 
Empire - remarks “Most of the writers on the Sunga period are of the 
opinion that Kharavela was a contemporary of Pusyamitra ard it was 
Pusyamitra who or whose deputy was besieged at Eajagnha and 
who himself fell at the feet of Kharavela.” “Two such disasters” 
continues the learned author, “ appear to me irreconcilable with 
Pusyamitra’s known achievements and reputation.” Chanda doubts 
Pusyamitra’s contemporniety with Kharavela on the grounds of 
epigraphy and other allied inferences His main containtion is that 
recognition of Kharavela as a contemporary of Pusyamitra would 
involve us into chronological impossibilities " 

Regarding the question of a reference to a Maurya era, on a 
careful perusal we fail to see any such definite indication Not only 
the term ti'vasa sat a can be variously interpreted as hundred 
and three years and three hundred years but also there is no cogent 
reasons as to why a Jam king of Kalings should refer to an era of 
a Magadhan monarch who might have been a Brahmanist and 
definitely was not a Jain Again with the memory of the subjection 
imposed by Magadha at such terrible costs by Asoka upon Kahnga 
fresh in his mind it is not probable that Kharavela would refer to a 
Maurya era, if any such existed for we see no other reference to it 
outside this inscription Jayaswai was the first to claim that the 
epigraph contains the name of Bahasatimita but no clear indication 
of It IS available from the record itself 

(]) IHQ.Vol V, pp 588 If 

P) Ibid p 589 herein he puts his position \er} clean 
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Bannerji'Sastn^ interpreting the inscription accepts the reading 
Muriyaka’a but connects it not with an era but a cultural epoch. 
The times of Khara%ela saw the change of an epoch as differing from 
the Maun'an epoch But that point, as it is, does not affect our 
problem here. All scholars have unanimously agreed upon the 
reference to a Yonaro^a. Jayaswal finds the name of the king there 
as Dimita whom he identifies with Demetnos The important point 
here, howcier, is that if we are certain that there is a reference to a 
Greek king then the task of deciding contempomiety is rendered 
comparativelv ea'uer. We know from Afalamkagnfmitram that 
Pus^amitra had appointed his grandson Vasumitra to guard the sacri' 
ficial horse. Vasumitra engaged a group ot Yavana cavalry on the 
banks of the Sindhu and defeated them. Patanjah also refers to a 
Greek invasion From this independent evidence w^e can ha\e no 
doubt regarding the question of contempomeity Chanda has 
attempted to reconcile the Yai ana invasion with his preposed date 
for the epigraph, namely 1st century B C Perhaps it is best to 
reproduce what he sav-. “But it (the invasion of Magadha bv 
Kharavela ) had an important indirect result, it induced the Yavana 
king to give up his expedition against Magadha and hasten to the 
assistance of the garrison at Mathura No Indo-Greek com has yet 
been discovered at or about Mathura, and there is no other ev idence 


to show that an> Indo-Greek king held possession of that citv The 
Yavana ra3a mentioned in the Hathigumpha inscription must have 
been a Greek refugee from the eastern Punjab who was forced to 
seek shelter in the Madh>? Desa (Middle country of Northern India) 
bv the Saka conqueror Ivlaues I should, therefore, venture to put 
down the accession of Kharavela to about 80 B C and the s^ige of 
Rajagnha to 72 B C Kharavela dealt the dec’sive blow to the Sunga 
empire four vears later (68 BC ) Thus according to 

Chanda the Yavana king must have been a Greek retugee fleeing before 
the Saka hordes. If he were simply a refugee then vv e do not see 
the propriety of Kharavela’s referring to him in his epigraph. 
Fvidentlv hemusthave been an invader, such as referred to by Kalidas 
and Patanjah. 

Ramprasad Chanda compares the epigraph under discu sion 
wi^ the Avod hva inscriptio n an d finds similarity of paleo ,.rahic 



^-sa'jp'jcr O' £'/-ar a-":/ O'lssa, pp i 12 



157 


development on which ground he assign 1st century B C as the date 
of the epigraph Jayaswal on the other hand remarks “The general 
dent of the writing shows that the Hathigumpha inscription was 
inscribed at a time when the length of the verticles had not begun to 
decrease and the curves had just begun to become angulansed 
Therefore, this inscription belongs to the same period as not earlier 
than the second century B C. or later than that of the first 
century B C 

Chanda compares the paleographic development as shown in 
the Mauryan edicts, the Heliodorus pillar and theSamchi inscriptions 
and finds that the Hathigumpha record belongs to the later period 
But, we must here assert that paleographic considerations cannot be 
taken as a sure guide in the fixation of precedence and antecedence 
within a compantive short period Barua agreeing with Jayaswal 
observes, “The Sungas, both m inscriptions and on coins used a 
script whose letter forms are of a different style and more advanced 
than the letter-forms of the later Mauryas In the Besnagar mcription 
of the later Sunga Bhagabhadra we have the Maurya forms There 
being thus more than one style of writing in vogue at one and the 
same time, the chronology of the record^ of the second century B C, 
and there about is not deducible merely from letter-forms 

Majority of the authors^ with the notable exception of Chanda 
agree in identifying the Satkarni of the Hathigumpha Inscription with 
Sri Satakami I who is known to have ruled in 2nd century B C 
from other independent sources If this fact is borne in mind then 
there is little difficulty in believirg that Kharavela also ruled in the 
2nd century B C Another point regarding the Kharavela invasion 
of Magadha during the reign of Pusyamitra is that the Kalinga king 
bes leged Rajagr iba and not Patahputra On this ground RaychoudhurP 
bases his objection to the proposed contempomiety Patahputra 

(1) lA, XX, p 73 

(2) JBOES XIII, p 249 

Ramprasad Chanda's third objection aqainst assigning an earlier date to the 
inscnption is that it is not probable that an invasion of Magadha from the south 
must have occurred during the reign of Fus> amitra with such disastrous 
results knowing as we do ol Pusyamit'a s achievements and power Jajasv al 
has made an attempt to answer this doub‘ b> stating that the i ar i as fought 
for a specinc object - restoration of a Jain image that 'Pus> amitra also seems to 
have avoided staking his th-one on the issue of a battle bj returning those 
objects which epitomised Magadha-Kahnga history for the past three centunes 

(3) Rapson, Jayasi'al, Ba-ua, Bannerji & others 

(4) Rai choudhu'i, P HA 1 , p 255 
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was the capital and not Rajagnha and hence it is rather strange that 
the latter should be besieged The only plausible explanation is that 
only because Ra]agnha was involved and not the capital city of 
Pataliputra the Kalinga invasion was not of a \ erv serious consequence. 
The objection raised is not serious enough to invalidate the supposed 
contempornietv. The most likely and plausible explanation would be 
that the in% asion took place when the king of Magadha was comparati' 
\ el> ad\ anced in age and the invasion signified the decline of the Sungas. 

Pusyarcntra and the Greeks 

An et ent of some importance throwing a significant light on 
the political condinons of this period is the im-asion of India by the 
Greeks After the retreat of Alexander, before the rise of the 
Manilas, this was the second and the last attempt made by the 
Greeks to found and Indian empire The historicity of this event is 
based on unimpeachable sources, literary, numismatic and epigraphic. 

The epigraphic evidence^ is furnished by the word ^onnraja 
in the inscnption of Kharavela with which we dealt in the last few 
pages We saw that the word could refer only to a specific Greek 
king in\ading India 

The literary references are more numerous Kalidasa- in his 
Malankagmmitram refers to the defeat of vavana cavaliy^ by 
Vasumitra, Pus>amitra’s grandson. Patanjali also speaks of the 
Greeks in\ading Saketa and Madh>amika. 

The numismatic evidence, though comparatively more 
abundant than epigrahic material is diffuse and unconnected. 
Various coins of Demetnos and Menander are described and com- 
pared by numismatists'* about which more later. 

Havang thus established the actuality of the invasion the 

problem reduces itself mamly to the identification of the invader. 

ScholarK opinion is divided between the claims of Demetnos and 

those of Menander as the invader. Marumdar* holds that Pusyamitra 

had to contend w ith Menandar - the Buddhist Milinda - who had his 

capital at Sagala according to the Milmda Panha Jayaswal'', on the 

11 J^OJ^S ill p ^5 
‘2 "a/c li-cg~tni‘rQr' Pc* V 1 

Zi Cc’alojje of corns ir '^e Punjab Museum Lahore^ PP 12 13 & 54 55 
T) 1^0 V Fp 555, 532 fc)34 
Z) "il rso Farbo leo T-ecitre- p T S) p 1-2 
1 5 , .7m p 2^2 
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other hand, believes that Demetnos invaded India during Pusya- 
mitra’s reign, Raychoudhun* is also of the same opinion. 

The Greek invader, taking into consideration the chrono- 
logical aspect and the numismatic evidence could either have been 
Demetrios or Menander or both taking part in a combined operation. 
The direct evidence accorded by the Milinda Panha would place 
Menander sometime in the 1st century B C , if not earlier Buddha- 
ghosa, a commentator of the 5th century A D , refers to the book in 
terms of authority To reach this condition we must allow a 
margin of two to four hundred years for the crystallisation of such 
a tradition for the book That brings us to 100 A D. as the probable 
date of the composition ot the Milinda Panha Allowing a century 
or two for the establishment of the tradition describing Milinda as 
a pious Buddhist king we go back to the 200-100 B C Thus on the 
authority of this book alone we will have little difficulty m accepting 
Menander as the invader - 

Raychoudhuri^ accepting the argument put forward by Bhan- 
darkar^ says, “We have seen that Demetrios was a young man and 
a prince in or about 206 B C. We now find that he ruled as king 
ot the Indians in the middle of the 2nd century B C He was, 
therefore, the Indo-Greek contemporary of Pusyamitra who ruled 
from circa 157 to 151 B C Menander, on the other hand, must 
have ruled ov^er the Indo-Greek kingdom much later ” The 
author advances another argument in favour of Demetrios as the 
contemporary. The Milinda Panha says that Milinda flourished 
after 500 years after the Parinirvana of the Buddha and this would 
bring us down to 1st century B C '■ But it may be remarked here 
that 500 IS too round a figure and hence very suspicious. 

De La Valle Poussin® accepts the hypothesis that Pusyamitra 
had to fight Menander The important point to be considered 
here is whether it is possible to say Menander and Demetnos were 
contemporary' 


(1) P H AJ , pp 264-65 

(2) For a complets discussion on the vanous problems conce-nlng the boot \ ide 
Questions of King Milinda, S£E XXXV Introduction 

(3) PHAI, p 320 

(4) PH At , g 320 

(5) Op cit , p 343 

(6) L Inde Aux Temps des Maury as, p 180 
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Numerous coins of both Demetxios and Menander are 
described and catalogued^ and from which we can form an estimate 
of comparative chronological factors. The coins of Demetrios are 
ascribed to caca 200 B C. and show him wearing elephant’s scalp 
■which no doubt refers to his Indian associations. 

The coins ot ISIenander^ show a somewhat under execution 
and puma facte mav suggest a later period. On this score scholars 
are generallv mclmed to suggest that Menander was a successor 
of Demetrios and 1st centurv B C. would be the probable chrono- 
logical position for him. 

Kapson” follorved closel ’7 b-jr Tam’ has suggested that 
Menander and Demetrios were contemporaries Tam suggests that 
Demetrios had Apollodotus and hienander as his generals.’ He 
also gives 1S7 — 167 B C as the date for the occupation of Patah- 
putra *' Tam's eiidence, coupled with lus explanation of the 
“debasement” obser\ed m Menander’s coins, appears to be verv 
much connncing and plausible. 

Regarding the route taken bv Demetnos and the extent of the 
countr* occupied bv him we can onlv sa'^' that the •wa\e of Greek 
invasion rolled on to Madhvamika and Saketa. The Qargi Samhita' 
sr- s that the Yaianas did occupy Patahputra but the occupation was 
■> erv short-lived. If this be accepted then it is easv to understand 
also Mhv Kharav ela attacked Rajagnha mstead of Patahputra. With 
Pataliputra in Greek hands Pusvamitra must have moved to 
Rajasn^a. the ancient capital of Magadha and there it w as that he 
V’ a« attached bv Kharavela. But these invasions must have taken 
place, as V e hav e observ ed earlier, onlv at a time when the ^Magadha 
k.og w as advanced in age Kalidasa savs that Pusvamitra’s grandson, 
Vrsumitra was old enough to take charge of the sacrificial horse at 
the time of his fight with the Yavanas If we suppose that he was 
25 ’ears old then Pusvamitra must have been round about sixtv at 
that time Thus it will not be improbable to suppose that these 
invasions took place in the last five vears of his reign 

' - ~s-~ cg~^e c' Co j'- pL~/ac> ’■^LSSL'v p~ 13 15 



161 


The horse-sacrifice 

In the fiith act of his Malainkagmmitram Kalidasa shows 
Agnimitra reading a letter from Pusyamitra thus “All well From 
the sacrificial ground, the commander-in-chief, Pushapmitra 
intimates to his son Agnimitra at Vidisa after affectionately embrac- 
ing him. Ions live Agnimitra Be it known. After taking upon 
myself the vow of the regal sacrifice and appointing Vasumitra 
surrounded by a hundred princes as the protector of the sacrificial 
horse, I let loose the horse so that he may be brought back at the 
expiry of a year ” 

Patanjah in his Mahabhasya^ mention “Idha Ptisyamitrctm 
Yajayamh” evidently meaning thereby thet he was present at the 
ceremony of a horse-sacnfice performed by Pusyamitra. 

From these references it is clear that Pusyamitra was the 
celebrated performer of the famous horse-sacnfice But, according 
to an inscription from Ayodhya- it appears that Pusyamitra per- 
formed not one but two horse-sacrifices 

The Asvamedha or the horse-sacnfice was well-known since 
Vedic times.^ The Siitta Nipata'* tells us that kmg Okkaka first . 
performed the horse sacnfice on the advice of his Brahmana pnests. 
The Upanishadas contain numerous reflections on and allusions to 
the horse-sacnfice. “Verily” says the Bnhadaranyaka Upanishad^ 
“the dawn is the head of the horse which is fit for sacrifice, the sun 
Its eye, the wind its breath, the mouth the visvanara fire, the year 
the body of the sacrificial horse, heaven is the back, the sky the belly, 
the bones the stars, the flesh the clouds ” The sacrificial horse 
IS shown as a representation of Prajapati.® 

The Asvcimedha is not merely a sacnficial ntual but “rather a 
great state function in which the religious and sacrificial element is 
closely and deftly lnterwo^en with a vaned programme of secular 
ceremonies.”’ The performance of Asvamedha involved the assertion 

(1) Sir R G BhsjidarkaT, Collected ■Horks I p 109 

(2) Cf Majumdar, A B I , O R VII, pp 160 63 also Jayas-i a.\, J B O R S , Sept , 
1924, pp 202 3 

(3) S BB ! , XLIV, p loni 

(4) ' Brahmanadhamrmka Sutta," SBB , X (it) p 49 

(5) SBi : , XV. pp 73 H 

(6) S , XLIII, p 404 

(7) SBJE.XLW.p XV 
11— 
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of supreme power and a show of political authority not likely 
to be challenged or humiliated and m this capacity signified the 
establishment of supreme power by a king.^ The horse to be immo- 
lated was of black and white colour- was set free to wander 
about for a year unhindered A pnnce was generally sent in charge of 
the horse whose duty it is repulse all attempts at hampering the 
the peregrinations of the horse. We are told by Kalidasa that Pusya- 
mitra’s grandson Vasumitra was m charge of the horse. The 
Mahahharata and Ramayara^ also tell us about performances of 
Asi'amedha, the first about that performed by the Pandavas and the 
second by Dasaratha. But owing to the costly and extravagent nature 
of the rite it is probable that it must have been rarely performed. 
The sacrifice, in itself, symbolised the epitome of Brahmanic ntua- 
lism wnth its attendant slaughter and princely pomp. Asoka^ turning 
a pacifist promptly suppressed all kinds of sacrifices. 

Many reasons can be advanced tor Pusyamitra’s performance 
of the horse-sacnfice The “Institutes of Visnit”® tells us that it is 
highly meretonous and removes all sin.® The Qautama laws says 
that “He who offers a horse-sacnfice conquers all sin; he destroys 
the guilt of the murder of a Brahmana.”” Hence it must be that 
Pusyamitra in order to absolve himself of all sm and guilt of his 
murder of Bnhadratha Maurva performed this scrifice as a concession 
to public opinion '' Again, Asoka’s prohibition of sacrificial 
slaughter was a direct affront to the Brahmanas and their creed ® 
Pusyamitra otsensibly championed the cause of resurgent Brah- 
manism and hence it was in the fitness of things that he performed 
the horse-sacnfice as the visible symbol of triumphant Brahmanism 
and defeat of Asoka’s Buddhist policy. Thirdly it may have served 
him the purpose of courting public opinion by offarmg this as a 
substitution for the Asokan Samajas as serving the place of entertain- 
ment and amusement as the Asratnedha was a state festival 

'1) S B £,7LtV,p yy 
12) Ibid p TTTix 
'3) Ibid pp rr^ii rrix 
'A) P£ I 

(3; S3E VII p 171 
5) Ici" p 181 also see S.B.£ , II, p 81 
i7; S££ II p 273 
(8 Ls s c' I'iinu S££ XICV, p. 482 
' ' 'oofe- /spi-a, p Go 

(12 -c- a- erp'a oa* o-i o. t o se-’fices see I C l.pn 275 77 
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No definite date can be ascnbed to Pusyamitra’s performance 
of his horse-sacnficcs The one mentioned by Kalidasa must be his 
second - as the Ayodhya inscription speaks of two Asvamedhas ani 
the first must have been performed before the Greek-Kharavela 
invasions. Poussin’ suggests 150 B.C.as the the year in which the 
horse sacrifice was performed We believe that in circa 182 B.C “ 
he performed his first horse-sacnfice thereby signifying his political 
supremacy and claim to be the sovereign of the Magadhan empire 
The one that Kalidasa refers to must have been performed m circn 
173-70 B.C. as Demetnos had to leave his positions in Madhyadesa. 
hurndly and go back to Bactna to quell disturbances there. 

It IS almost impossible to arrange the events in Pusyamitra’s 
reign with any degree of historical certainty. K P. Jayasw aP haS 
attempted to tabulate them in a chronological sequence 

188 B C Accession 

175 B C Battle of Gorathagiri - retreat of Demetnos. 
1st Asvamedha. 

173 B C Invasion of Kharavela 
169-52 B. C Second Asvamedha 
152 B C Deaths 

The Brahmanical reaction which stt in shortly after the death 
of Asoka was brought to culmmation and fruition by the rise of 
Pusyamitra to the throne of Magadha The Manavadharmasasfra 
visibly spmbolises this political revolution ® The Brahmanical 
counter-movement" epitomised in the rule of Pusyamitra saw, first 
of all, a Brahmana installed on the royal throne. This brought the 

(1) L Inde Aux Temp Des Mauryas, p 180 

(2) As Demetnos had already threatened Patahputra m 175 B C cf Tarn, GreeTs- 
in Bactna & India, p 133 

(3) J£OR£. xni. P 244 

(4) R Chanda on the other hand give 148 B C as the date oi Pusyamitra's death. 
According to Tam Pusiamitra came to the throne in 184 BC and died 
in 148 B C 

(5) layasii'al, Manu & Yadnyavalkya, pp 210, 230, 242 see also Hindu Polity^ 
p 156 

(6) Ibid , xxm 

(7) J£OFt,S, XXin p 255, also Ghosh in Lau Commemoro‘ion Vol , p 215. 
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Bralunana reactton to the forefront and consequently all those 
practices stopped bv Asoka were revived. Pusyamitra performed 
the Asvajnedha m the same Pataliputra from where Asoka issued the 
order forbiddmg all sacrifices.^ These sacrifices may have helped him 
to acquire the status of a king and make the people forget that he 
was a usurper.- The Div;>at’adana mentions a tradition that Pusya- 
mitra persecuted the Buddhists and we see no reason for doubtmg 
the statement."* 


' G "3' pi : I 

2 S‘ci'e Arcier‘ Ir.d'a p 217 
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THE REIGN OF AGNIMITRA SUNGA 

^HE successor ot Pusynmitra Sunga was his son Agnimitra who 
ruled at Vidisa The Pm anas allot eight years to him ^ If 
we accept 152 B C as the date of Pusyamitra’s death then 152-1 
B C. may be taken as the date of Agnimitra’s accession to the 
imperial throne of Magadha Before this time he evidently ruled 
as a viceroy over Vidisa, Pancala and Kosala - The capital of 
the area under Agnimitra’s administration was the city of Vidisa 
The river Narmada formed the southern boundary of tlie kingdom^ 
Unlike Pusyamitra, Agnimitra’s career was not turbulent and 
excepting a petty local war and an amourons intrigue not much 
information of a really definite and historical or quasi-histoncal 
character is forthcoming Our principal source for the recons- 
truction of the history of this period is the drama-Mtdcii’ikagni- 
inuram-by the celebrated poet Kalidasa 

Beyond the line quoted above the Pinanas have nothing more 
to add about this king and his times The drama gives us a some 
what fuller description but it emphasises only one aspect of his life 
and that is his amorous intrigues with Malavika which form 
the central pivot of the plot of the drama The drama presents, no 
doubt, very tempting material but due allowance is to be made for 
the obvious limitations to which it is subject as far as the historical 
aspect IS concerned 

The story of Agnimitra, as presented by Kalidasa, has all 
the elements of lively human interest and a gorgeous historical 
setting Perhaps it is best to summarise the story on which the drama 
IS based in order to arrange the events in a clear and definite 
perspective The background against which the dramatic action 
takes place is the love-mtrigue set on foot by the King Agnimitra. 
Of the characters, Pusyamitra, Agnimitra and Vasumitra clearly 
correspond to the founder of the Sunga dynasty , his son and grandson 

(1) Pargiter, D} nasties of the Kali Age, p 31 

(2) Venlateswaran, Proceedings and Transactions of the 1924 Orien'al Con- 
ference held at Madras, p 411 
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■‘The heroine Malavika” says Keith in his admirable summary, 
‘‘ IS a Vidarbha princess, who is destined as the bnde of Agnimitra 
her brother, Madhavastna, however, is captured by his cousin 
Yasasena . she escapes and seeks Agnimitra, but en route to his 
capital in Vidisa, her escort is attacked by foresters, perhaps by 
order of the rival Vidarbha prince; she escapes again, however and 
reaches Vidisa, where sbe finds refuge in the home of queen Dhanni, 
who h^s her trained in the art of dancing The King happens 
to see a picture in which she is depicted and falls in love with 
her.”^ Finally the King steers clear of all obstacles and marries 
Malavika. 

Agnimitra’s war with the Vidarbha prince, if of a historical 
nature- must have been only of a minor and local importance for no 
other reference to it is seen elsewhere. The temtonal division or 
readjustment may, likewise, not have produced any wide spread 
repercussions The position of Vidarbha seems to be of an inferior 
feudatory state, owing alliegence to the suzerainty of the Sungas for 
Agnimitra orders the Vidarbha prince to release the prisoners. In 
the drama Agnimitra is called ‘ the lord of Vidisa ’ which clearly 
indicates that ongmally the Sungas were rulers of Vidisa before 
Pusyamitra effected the coup de tat and seized the Mauryan throne 

Agnimitra is shown as having two wives by the poet in his 
narrative who presents us with some delightful vignettes showing 
the life at the Vidisa court Dhanm is depicted as “ an ideal Hindu 
lady, pure and kind of heart, steady and well-balanced in mind, 
free from envy and jealousy, and unsuspicious and magnanimous by 
nature, and grateful and dignified in behaviour and deportment A 
perfectly devoted wife, she consults, above everything, her husband’s 
comfort and happiness to which she would readily sacrifice her 
own.”^ Of the other wife, Iravati, the poet has painted a study in 
contrasts. “ Sharply contrasted with Dhanm the gentle, is Iravati, 
the impetuous. Being youthful and pretty, she is the favounte 
wife of the King.” 

The King's new love Malavika 'Ms certainly not an out-standing 
or d ominant character she i s de p icted as a lovely, accomplished 

'1 7~o ‘rdu D~Qna, pp 147 9 

C ii^g-rn'ram pub'irhed b, the Ka-netak Publishing House. Bombay, 

pc l-TT 111 
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gill, gifted with an extraordinary aptitude for arts, especially, the 
art of the dance. Her artistic talents win her high encomiums from 
her teacher . 

King Agnimitra is shown here as a “noble mined, large hearted 
king, eminently courteous anfl dignified in his behaviour Mindful 
of his kingly duties and keen on mamtaimng his honour and dignity’ 
as king he is generous to his enemies when they are humbled 
The dramatist has added considerably to his emotional and moral 
stature by making him restore half of the conqured kingdom to 
the defeated prince. 

The king had a large assembly of ministers presided over by a 
prime minister and consulted alike in the events of peace and war 
From the descriptions in the drama it appears that the governmental 
system as laid down by Kautilya in his Arthasastt a had not under- 
gone many changes in Agnimitra’s time He also has a chember- 
lain whose main business was of conveying the royal orders in 
the palace He was supposed to be the warden of the royal 
harem 

The general conditions were conducive to the encoura- 
gement of arts and crafts There were many different artists in 
the employ of the king and competitions in the display of the 
various arts were frequentlv held Judges, who were experts in their 
respectives fields of activity, presided over such competitions and 
decided the relative merits of the performances presented before them 
These judges were called Prasnikasand possessed special qualifications 
These judges were given special seats on the stage to facilitate their 
work The arts of painting and dancing were held in special esteem 
and royal patronage was often accorded to artists of high promise. 
The king and the queen had trusted servants who worked as 
Pithamardikczs The term interpreted in its strictest sense means 
“a lady assisting the heroine in securing her lover ” In the case of 
a king, or even a queen, in everyday life it would mean a general 
confidant and companion ever in attendance upon him or her and 
generally making himself indispensable 

The king was expected to be very conscientious and punctilious 
in the discharge of h is ro^al duties He would freq uently visit 

(1) Ibid 

(2) Ib.d 
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the court of justice and personallv decide such cases of law as would 
require his close scrutinv and the exercise of his poi\er of balanced 
judgement- He combined in his person the powers of a commander- 
in-rhief and a supreme judge although such digntones as generals 
and judges had their place m his court, still they had to take their 
orders from and constantlv refer to the kmg from whom they solely 
derived them pov.er m matters of war and other complexities The 
frontiers v,ere adequately fortified and troops, always in a state of 
preparedness, were stationed to garrison such points of vantage from 
V. here an enerav vould be expected to attack the realm. Elephants 
formed an important part of the armv. The armv, as described 
by "Kautilva, was divided into four corps ; Infantry, Cavalrv, Chariots 
and elephants The high ranking officers were usually connected 
mth the roval family bv ties either of birth or marriage ' 

The conditions of the roads and highways could not have been 
vet', satisfactorv and we are told of caraians grouping together to 
ensure the safety of a journey. 

Regirdmg Agnimitra and his relations mth his father it appears 
that he nas \irtuallv independent of the latter and on a closer 
scrutin% It IS found that the relations betneen the father and the son 
could not have been ..ery cordial. Two events stand out prominentlv 
to substantiate the above assertion. The first is that Agnimitra was 
free to wage wars and conclude treaties on his own w ithout any 
reference to his father. The second .s that in the letter written bv 
Pusvamitra to his son on the eve of the horse sacrifice a subtle hint 
IS given savang that Agnimitra should forget his past anger- and 
attend the reremon'^ That can onlv be interpreted as that there w ere 
some points of difference between the father and the son which were 
sufricientlv strong to keep them apart. A third point is supplied bv 
the presence of the Panirajika at the court of Agnimitra and the 
respectful esteem in which she is held even by the king. If Pus-vamitra 
was a persecutor of Buddhists and a fanatical Brahmanist as he is 
reputed to be it is possible that he ma-y not have viewed his son’s 
spirit cf toleration vv ith much favour. 


■=• -tzi c -i "o i; - c-ia-ge c* ire l-oops gi.5-c.---g 
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The relations between Vadisa and Vidarbha do not seem to 
be of a very happy nature for Agnimitra is shown as saying that the 
king of Vidarbha was his natural enemy The solicitude shown by 
Vidarbha to a Mauryan minister and Agnimitra’s displeasure at it 
throws a significant light on the situation Prom the queen’s remarks 
It would appear that Agnimitra was not paying as much attention to 
statecraft as to amour If Vidarbha is to be taken as a loyal supporter 
of Maurya power then Agnimitra’s displeasure could only be inter 
preted as the outward sign of the struggle for political supremancy 
going on between the remnants of Mauryan glory and the gathering 
forces of Sunga reaction 

Jayaswab doubts whether Agnimitra ever occupied the 
Magadhan throne He interprets the term vai lajyam in the account 
of the Sungas in the Puianas as “eight sons of Pusyamitra will rule 
simultaneously” He further remarks “We have thus a curious 
constitution eight sons of Pusyamitra ruling together and their rule 
or (Government) designated as the rule of the Sungas ” But the 
view is based on the slender evidence of taking vai i a;yam as one 
word and much of the force in it is taken away if ue accept it as 
given in the te\t'that is mtand rajynmas two entirely separate words 

Not much IS kn(5M n of Agnimitra’s life as a Magadhan emperor 
beyond the fact that he occupied the throne for eight years. In the 
absence ol testimony pointing to a violent or unnatural death we 
may take it that he was of a fairly advanced age at the time’of his accc'^- 
sion to the imperial throne Thirty six years are attributed to Pus^a- 
mitra and if we suppose that Pusyamitra assassinated Brihadratha at 
the age of thirty he must ha\ c been 66 at the time of death And 
Agnimitra could not have been less than 45 at the time of coronation 
and 53 at death 

The atmosphere as shoi%n by Kalidasa is one of economic 
prosperity and a consequent high state of the finer arts of peace like 
painting, music and dancing The capital Vidisa occupied an 
important place in the cities of India and the Yaksha m the Meghadiaa 
of Kalidasa directs the cloud messenger along Vidisa The magni- 
ficient architectural remains at Bhilsa bear eloquent testimony to the 
importance of the citv and its position 


(i) JBOJIS yy. FP 553 4 



CHAPTER V 


THE LATER SUNGAS 


T^HE political history of India after the time of Agnimitra lapses 
* back again into that mysterious darkness which is a characteristic 

of ancient Indian history This darkness is enlivened only by the 
flashes of names of kings preserved in the Puranic list and some 
<^cattered corns which can be conjecturally identified with the names 
of these kings The Puranas only give a list of names of kings and 
the number of years they ruled. 

Accordmg to this account the list of Sunga kings would be. 


Vasujestha 

• 

7 f years 

Vasumitra 

. 

10 

years 

Andhraka 

• • 

2 

years 

Pulindaka 


3 

years 

Yomeghas or Ghosa 


3 

years 

Vajramitra 

• 

9 

years 

Bhagavata 


32 

years 

Devabhumi 


10 

years 


If we accept 152 B C as the year of Pusyamitra’s death 
then the periods alloted to each of the these kings by this list would 
be as follows ^ 


Pusyamitra 

. 188-152 B 

C 

Agnimitra 

152-144 B 

C 

Vasujestha 

144-137 B 

C 

Vasumitra 

137-127 B 

C. 

Odraka 

127-125 B 

C 

Pulindaka 

125-122 B 

C 

Ghosa 

122-119 B 

C 

Vajramitra 

119-110 B 

C 

Bhagavata 

110- 78 B 

C 

Devabhumi 

78- 68 B 



U; See Chsp'e' cn Pu:, amitra 

I2j Ei£3i.'z‘a at'-ibu'es the ch'ono’ogical pe'icas thus 
Pui^a^i'a 168 B C 

^^asuT t'a 137 BC 

Vai'a-ri -a 114 BC 

D abh^"! 65 B C 

en' Co'-: a E‘ud, , IHG VIII p ‘'5^ 
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Kalidasa in his Maldvikagnimitiam mentions Vasumitra, who 
IS fourth on our list, as Agmmitra’s son who guarded the sacrificial 
horse and defeated the Yavanas Kalidasa either does not know of 
Vasujestha or has no occasion to mention his name. Almost all 
the Puranas are unanimous in mentioning Vasujestha as the third king 
of the Sunga dynasty It does not seem probable that the relation- 
ship between him and Vasumitra was that of a father and son As 
Kalidasa tells us that he was the leader of the army he may be 25 years 
of age at that time In that case Vasujestha would be 45 and Agnimitra 
65, which does not seem to be probable. If we suppose that Pusya- 
mitra may have been thirty years of age when he assassinated the last 
Maurya then at the time of death he would be 66 Agnimitra must 
have been of a fairly advanced age when he occupied the Magadha 
thjone If Agnimitra was 45-6 at accession and 53-4 at death then 
Vasujestha at accession and death could be placed at 26 and 33 
respectively If, again, we suppose that Vasumitra was Vasujestha’s 
son then he would be only 13 at that latter’s death and as such 
would not have been crowned at that age It is highly probable 
that Vasujestha and Vasumitra were brothers and that Vasujestha 
died childless and was succeeded by his younger brother Vasumitra 
Nothing much is known about Vasujestha except a coin winch has 
been identified by some scholars with his name ^ 

Regarding Vasumitra we know from Kalidasa that he was a 
good archer and was in charge of protecting the sacrificial horse 
He must have been assisted in this task by other feudatory kings of 
the Sungas Bana, in his Harsacaritsa tells us . “ Sumitra, son of 
Agnimitra, being overfond of the drama, was attacked by Mitradeva 
in the midst of actors and with a simitar shorn, like a lotus stalk, 
of his head ^ As to who this Mitradeva was we have no means of 
knowing. JayaswaP has published some “Six unique silver coins of 
the Sungas”, number one of which he identifies with Vasumitra 
The find spot of the coins is Mathura 

The fifth king Odraka is alloted only two years for his reign 
by the Pm anas. 

About Pulindaka, Ghosa and Vajramitra we know nothin:! 
excepting their names and number of years they ruled We are 

(1) See I HO VIII, p 554 

(2) Co\s ell & Thomas, //arsacarifa, p 192 
3) 7,5 O i? S , XX pp 7-9 
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more fortunate in the case of Bhagavata who is none else than 
Bhagbhadra of the Besnagar Pillar inscnption of Heliodorous 
From It appears that the Sunga kings had diplomatic relations with 
Greek kings of that time. It also indicates the nse of Vaisnavism 
as an organised sect This king seems to have had a long and 
peaceful reign of 32 years 

The last of the Sungas who ruled for ten years seems to have 
suffered the same fate as was meted out to Bnhadratha Maurya by 
Pusyamitra. Bana says “ In a frenzy of passion the over hdious 
Sunga was at the instance of his minister Vasudeva reft of his life 
by a daughter of Devabhati’s slave woman disguised as his queen 

Thus was brought about the end of a dynasty which held the 
throne of Magadha for 112 years. 


The Kanvas The mimstei who brought about the last 
Sunga’s death himself became the founder of the Kanvayana dynasty 
which ruled what was left of the Magadhan empire for 45 years 
The Pill anas call the Kanvaynnas Siingabhntyas probably because 
the first Kanva was a minister of the last Sunga. 


The Kanvas are a well-known Brahmana clan, the name itself 
being the name of an ancient rishi repeatedly referred to in the 
Rig Veda The Kanva family appears to have been connected with 
Atn family.- The Kanva clan claimed no divine origin and must 
probably were Yajamcinas The kings of the dynasty are 


Vasudeva 

Bhumimitra 

Narayana 

Susarman 


9 years 67-58 B C 
14 years. 58-44 B C 
12 years 44-32 B C 
10 years 32 -22 B C ^ 


Rapson suggests that the Mitradeva who slew Vasumitra may have 
been an ancestor of Vasudeva Kanvayana 

Nothing more than names of these kings is known There is 
a view that the Kanvas were contemporary of the Sungas but the 
paucity' of materials at our disposal renders it difficult even to 

(1) Co -/ell & Thomas, Harsacanto, p 193 

(2) Macdonell & Keith Vedic Index, I, p 134 

(3) Pargiter Dynasties of the Kali Age, p 34. 
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comment on it ^ The Kanvas must have been petty rulers before 
their nse to imperial pretensions. 

Political Picture of the Times 

So far we have tried to deal only with the dynastic lists of 
kings and their periods. The political picture of the times, as far as 
can be judged from the scanty material at our disposal appears to 
be one of decadence and disintegration The Sungas started as a 
military power but later on became puppets in the hands of their 
Brahmana ministers. Pusyamitra may have to a certain extent 
checked the tendencies of disintegration of the feudatory territories 
but he had to face an invasion from the south and another from 
the north. By the time Agntmitra came to the throne the Sunga 
military power was \ery much weakened and consequently the 
territorial proportions of their kingdom must have diminished in 
course of time. The large number of coins from that period 
show that many of the feudatory kings and republics declared 
themselves indepenent and were issuing coins in their own name 
The Saka Kshatrapas occupied Mathura and that territory must 
have been out of Sunga hands by 120 B. C - We have one 
inscnption from Mathura indicating the name of Moga 
who ruled at Mathura in 120 B C ^ The Punjab was in the 
hands of the Greeks and the successors of Agnimitra at Vidisa 
cultivated friendly relations wnth the Greek sovereigns ■* 

The Numismatic puzzle 

For a long time the veracitj’ of the Pioanichstof names dealing 
w'th the Sunga and Kanva dynasty was questioned for no epigraphic 
or numismatic evidence corroborating it was forthcoming For- 
tunately three epigraphs mentioning the Sungas have been discovered 
and the reliability of the Pttramc chronicles has not been seriously 
impaired in the eyes of the scholarly world ’ Coming to the numismatic 
aspect of the problem several hordes of coins have been unearthed 

(1) C//J,I,p522 

(2) EJ,]X,p 14] 

(3) Ibid 

(4) See PHAI, p 271 

(5) The Barhut Inscnption of Dhanabhuti, Pabhosa &. Aj odhya Inscnptions 



174 


bearing names of kings wbo have been identified with the known Sunga 
and Kanva kings Three classes of coins deserve our careful conside- 
ration for an attempt has been made by scholars like Jayaswal,^ 
Raychoudhun- and Dasgupta^ to identity coins of these classes with 
Sunga kings. These three classes can be described as Pancala* 
Mathura and Ayodhya.* The Pancala class includes the following 
kings •- Agnimitra, Bhadraghosa, Bhanumitra, Bhumimitra, Dhruva- 
mitra, Indramitra, Jayagupta, Jayamitra,Phalgunimitra, Rudragupta* 
Suryamitra, Visnumitra and Visvapala. Regarding these kings Allan 
observes ; “ None of the kings of this dynasty, the coins of which 
cover a period from about 200 B C. to the end of the first 
century B C is known from inscriptions or literature. The identity 
of name is not sufficient to identify Indramitra confidently with 
the Indramitra whose queen dedicated a railing at Bodhagaya. 
Attempts have from time to time been made to identify rulers of 
this dynasty with names in the Puranic lists of the Sunga dynasty, 
but without success. The only name found in both lists is Agnimitra, 
which is too common a name tor any deduction to be made from 
It. Sujestha or Vasujestha has been identified with Jesthamitra 
(Jethamitra), but the latter has no connecion with the Pancala senes 
even if we accept the possibility of this contraction. Bhadraghosa 
IS identified with Ghosa of the Puranic lists, which is very unlikely. 
Bhumimitra is identified with the Kanva king of the same name, 
but his coins cannot be removed from the middle of the Pancala 
senes, while the Kanva was the second of the successors of the 
Sungas.^ 


“The evidence ot the uniformity of the coins and of their 
find spots show that this Mitra dynasty ruled in Northern Pancala, 
perhaps also in part of southern Pancala. The capital was Ahicchatra. 
They cannot be identtfied with the Sungas The dynasty was in 
existence before the Sungas and survived not only the 


Sungas but also t he Kanva s 


”0 


{!) 

(2i 

(3) 

(4) 

(5) 

( 6 ) 


J'SOi?.S,XXpp79 

See 10th All Indian Oriental Conlerence held in 1940 at Tirupathi, pp 390 395 
I HO Vm,pp 549 64 

Allan, Coins of Ancient India, pp cviii cxxi 
Ibid , p cxxcxxi 

Dasgupla, hoi/ever, disputes the argument given above as ' cannot be accepted 
as true ''It may new safely be stated says he "that some of these Mitta rulers 
belonged to the imperial Sunga dynasty ' Fe identifies Bahasatimitra with 
Pusyamitra, Agnimitra r/ith Agnimitra, Dhruva or Bhanu or Surya Mitra 
with Vaiumitra and Indramitra v/ith Vajiamitra See I HO , VIII, p 560 



CHAPTER VI 


MONARCHIES AND REPUBLICS 

^HE picture of the political conditions in the first century B C 
IS both laned and diffuse Though the Kan\-as ruled up to 
the last decade of the pre-Chnstian century the temtori under 
their pouer and administration must have been, of necessm, 
small and centred round Magadha A large number of coins and 
numerous epigraphs inform us that the historical function of 
political disintegration was nearing its completion and up to the 
nse of the Guptas there would be no sovereign state of any 
significance Coincident with political disintegration or rather 
running almost parallel to it was religious diversity in creeds and 
sects thus giving a larger imperssion of diversity of purpose and 
multiplicity of political existence The provenance and names of 
kings on the coins enable us to see these kingdoms and republics 
in their proper locations and with connected dvnastic successions 
After Agnimitra the Sunga empire must have been broken up 
into smaller fragments ruled over by Sunga princes in conjunction 
with certain feudatory principalities as is indicated by 
the Ayodhya inscription ^ Some of the Mitra coins, it is held, 
indicate that after the dissolution of the imperial Sunga home, 
some of the princes from that dynasty ruled as petty monarchs 
and struck coins m their own names.- Even when the impenal 
Sungas were ruling from Patahputra northern India was split up 
into small states w'ho acknowledged their suzerainty When the 
central pow'er w'eakened in fibre and texture these small states 
must ha\e declared themselves independent and kept themselves 
generally busy in internecine struggles of local aggrandi- 
sement Another factor which added to the complex element 
w'as the inroads made by the Sakas and Parthians m North-West 
India driving before them the tribes settled in the Punjab like 
the Yaudheyas and the Arjuna^anas These migrating tribes infiltered 

(1) See "Pusi amitra & His Emoire Chanaa I H Q^Y, p 611 

(2) I HO VIII, P 558 
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into Rajaputana and Saurastra and established tribal republics 
there. Thus the over all picture of political conditions in the 
first century B C is that of a weak central power hemmed in 
bv petty semi-indepcndent monarchies and tribal republics 

The Pancala Kingdom 

Pancala was one such kingdom. The Pancalas are referred 
to as a people in the Mahabharata.^ Drupada was one of the 
famous kings of Pancala.- The Pancalas are also referred to 
quite prominentlv in the Brahmanas^ and the Puranic traditions 
tell us about a group of “Kshatnya Brahmanas” who combined 
the duties of w amor and pnest -arose out of a northern Pancala 
dynasty.’ 

In the epic period Pancala seems to ha\e been divided into 
northern and southern Pancala’’ and Manu mentions Pancala as a 
land of the Brahmanas. According to Manu'’ men of Kurukshetra, 
Matsia and Pancala were famed as good fighters, fit to fight in 
the vanguard of a battle formation. In Buddhist literature Pancala 
IS mentioned as one of the sLvteen great states or Mahajanapadas ~ 
The Jataka book contains many stones referring to Pancala and 
Pancala kings. In the 6th and 5th centuries B. C. the Pancalas 
appear to be a monarchical clan but later, in the time of Kautdya, 
they became a Samgha or a repuhcan confederation. The Artha- 
sastra mentions the Pancalas as a republic.' The Pancalas remained 
independent upto the time of their conquest by Mahapadma 
Nanda when they became an integral part of the Magadhan empire 
Asoka’s edicts do not speak of Pancala w hen refemng to indepen- 
dent kingdoms.^' The Pabhosa inscription indicates that during 
the decline of Sungas the roval family ot northern Pancala 
attempted to establish their position by entering into mammonial 
alliance wuth the Mitrn kings They were deSnitely feudatory to 

(1) I 1,152 210 (Tre Pa"ca’as ,cii.rci Ire Pcrdus, e*o) 

<2, Jbic^l 130 

'3) Lcr,' , Tr^oes ir ^’■cierJ Irdia p 30 

'4) ?a-pi‘e' A-cie’~t Jrdjan His'o’-jcaJ T'aditio' p 251 

(5i Li.' , op cj' , p 32 

(5) S££ yjy p 247 

Q A-g I , , I 213 

'3/ ■' ? Hindu Po^ii" p 52 

.5 pi: 71. 
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the Sungas.*^ Patanjali knows of Eastern and Northern Pancala 
hence it is possible to conclude that during the reign of Agnimitra 
the state was, as of old, divided into two parts, each ruled o\er 
by a separate ruler.- The find spot of a com belonging to Vasusena, 
who is identified with Vasumitra, Pusyamitra’s grandson, points 
according to some scholars to the suzerainty of the Sungas over 
northern Pancala ^ 

The kingdom of Pancala extended from the Himalayas to 
the Chambul river.^ The capital of Uttara-Pancala vas Kampilya 
and that of Dakshina-Pancala Ahicchatra ® Numerous coins 
ascribed to the 2nd-lst centuries B. C have been found which 
enable us to know something about the various kings of 
Ahicchatra. 

“The coins attributed by Cunnmgham to a local dynastty’ 
ruling in Pancala” says Allan® “form one the longest and most 
uniform senes of ancient Indian coins ” As many as thirteen 
names all ending in Mitrci can be read from these coins Some 
of these names like Agnimitra are found among other dynasties 
and on the strength of diis attempts have been made by some scholars 
to identify them with the Sunga dynasty. The names of the 
kings from the Pancala series are Agnimitra, Bhadraghosa, Bhanu- 
mitra, Bhumitra, Dhruvamitra, Indramitra, Jayagupta, Jayamitra” 
Phalgunimitra, Rudragupta, Suryamitra, Visnumitra and Visvapala 
Allan remarks, “The e\ndence of the uniformity of the coins and 
of their find spots show that this Mitra dynasty ruled in Northern 
Pancala and perhaps also in parts of Southern Pancala The 
capital was Ahicchatra. They cannot be identified with the 
Sungas The d-ynasty was in existence before the Sungas, if we 
date the accession, of Pusyamitra about 184 B C and surned not 
only the Sungas but also the Kamxis, probably disappearing with 
tlie latter with the Sakas.”'^ 

(1) Lais , ' Pancalas & their capital Ahichhatra M A S I , Ko 67 pp 8 9 also 
Beni Prasad, Op cit , p 217 

(2) Patanjali Mahabhasya, I p 27 

(3) II, p 116 

(4) Majumdar, Cunningham's Anc lenf GeograoA} oflrdia o •^i3 

(5) Lass, MAS! No. 67 p 3 

(6) ' Catalogue ol Indian Coins, Ancient India, p c^.i 

(7) Allan, oo cit , p cxviL 
(Si Ibid„ p cxxi 
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The Pabhosa inscription^ gives us some information 
about the early kings of Ahicchatra The geneological tree is 
described as follows 

Sonakayana of Ahicchatra 
Vangapala married to Tevani 

Bbagavata married to Gopali 

J 

_| 

Gopali Asadhasena 

I 

i 

Bahasatimita. 

Altekar' describing a coin of Vangapala found at Ramnagar 
identifies it w■^th the Vangapala of the Pabhosa inscription. The 
date ascribed to Vangapala is second century B.C. 

K. P. Jaysv.aP publishing details of a new coin found at 
Ahicchatra ascribes it to Sin-grandson of Bbaga. About this Bhaga 
he says, “Tbui Bhaga is evidently the Sunga sovengn Bhaga- 
bhadra oi the Besnagar Pillar inscnption Sin was probably a 
governor (of Ahicchatra?)”- The com belongs to the 2nd century 
B C. As our knowledge of numismatics advances and as new' 
coins are coming up we are knowing more about these Pancala 
kings Prajapatimitra ’ and Varunamitra® are some of the new 
names added to the list. A fragmentary inscription from 
Kosam' discussed by Amalananda Ghosh reveals the name of 
Varunamitra who is probably the same as the Varunamitra of the 
coins. The characters of the irscription indicate that the record 
can be ascribed to the 1st century B.C A Varunamitra, it is 
pointed out by Altekar,® belonging to Kausambi line, is also 
known from a coin, but is to be distinguished from the Pancala king. 

(1) EJ^ ir p 2-13 
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The Kausambi Klingdom 

The name Kausambi, like Pancala was knowm as early as- 
the age of Brahmaua literature.^ The origin of the cit> of 
Kausattibi can be traced to a Cedi pnnce Upacari Vasu as^ 
mentioned in the Mahabharata - The city of Kausambi is verv 
prominently referred to in numerous luttus of the Pah canon.. 
In Buddhist literature Kausambi is mentioned as one of the six 
great and \vealthy cities.^ Kausambi w'as the capital of the king- 
dom of the Vamsas or Vatsas.^ Many Pah stones are ivoven 
round the name of Udayana, king of Kosambi and his queen 
Vasuladatta Under the Nandas the kingdom of Kausambi lost 
Its independence and continued to exist so under the Mauryas 
From the Allahabad Kosam inscnption of Asoka it can be 
surmised that Kausambi was a dislnct of Magadha In the 2nd 
century B C the history of Kausambi becomes clearer^ 
The kmgdom was, it is stated, feudatory to the Sungas." Some 
of the kings of Kausambi enjoyed a state of compantively 
larger independence during the decline of the Sungas and the rule 
of the Kanvas The Pabhosa cave inscription'' records that a king 
of Kausambi called Asadhasena, maternal uncle of king Bahasti- 
mita constructed a cave for the Kasyapiya Arahats, in the tenth 
year of Odaka Jayasw'aP identifies this Odaka with Odraka of the 
Sunga list. Ghosh^® suggests that Odaka was actually reigning in 
Kausambi w'hen the ca%e ivas constructed He further suggests. 
"One fact emerges certain from the two eiidences (com and 
inscription) and that is that Bahasatimita ivas the king of 
Kausambi in the 2nd century' B C. and that the two royal houses, 
of Kausambi and Pancala were closely connected by matrimony 
in that period” This Bahasatimita was also connected w ith the; 
royal house of Mathura by ties of matrimony.^^ From the Mora. 

(1) B C Lav- Kausambi m Ancient Literature MJl S / , No 60 p L 

(2) Ghosh, The Early History of Kausaabi, p 2 
(2; RhjsDa\ids Buddhist India, p 102 

(4) Ang N , I, 213 

(5) See The Story of Uaena in Dhp A 

(6) Ghobh Op cit pp 40 41 
C7) Beni Prasad op cit , p 217 

(8) El, II, pp 242 43 

(9) 7BOJ?.5„III. pp 473 4 

(10) Op cit p 44 

(11) Ghosh Oo cit p 45, 
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inscription^ -we get the information that Yasamita the daughter of 
Bahasatimita was married to the king of Mathura whose name 
is not known. The inscription is ascribed to the 2nd cenrary B C. 
Ghosh- discussing the suggestion of Jayswal and Rapson disputes that 
the Kausambi kmgdom was then feudatorv to the Sungas and con- 
cludes that Bahastimita was an independent king and at that time 
the Sunga empire was onlv restricted to Vidisa and its immediate 
neighbourhood. His arguments are clear and comincing and 
abundentlv show that the Sunga kingdom had no feudatory rights 
over Kausambi. Various coins contaimng the names of Radha- 
mitra,"’ (200 B. C ) Varaghosa ( 200 B. C. )’ Asi-aghosa, 
Parcata, Sudeva,^ Suramitra (100 B. C.) Varunamitra (100 B C ) 
and Potha m itra (ICO B C y are known to us. An attempt may 
be made to arrarge them chronologicallv. A suggestion is offered 
bv Altekar* that the Varunamitra of the coins roav be a brother 
of Gotiputra Agaraju of the Barhut inscription. 

The Yaudheyas 

The Yaudheyas vs ere essentiallv a Punjab tribe and are 
referred to in the 'Siahabharata as a “people”.' The Puramc 
tradition indicates that the Yaudhevas came from an ancient 
aristocratic Ksharriva stock.'' Thev are also described as descendents 
of Mnga, the Aila long. Panmi and Patanjah refer to them as a 
Saragha and the Rudradaman in-cription testifies to their povs er.^® 
As their name suggests the\ must been a vs amor tribe holding 
svsav oser Eastern Punjab vs hih graduallv: extended to Rajaputana. 
Their coins are also found in the Dehra Dun and Sahranpur 
districts. Thev struck and issued coins from the 2nd century 
B C- to the fourth centurs A D.^ Thev had a republican govern- 
ment consibtms of the Yaudhavas, Arjunavanas and Kunindas. The 
Arjunavanas ruled within the Dehli-Jaipur-Agra triangle in 100 
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B. C.^ They are also to be found m the Rajputana in circa 100 
B. C. and were a younger political community founded in the 
Sunga times and federated to Yaudheyas - The units which 
composed the federation enjoyed complete autonomy The fore.gn 
policy and military operations were under the direction of a 
supreme council of presidents elected by the federating republics. 
The presidents were called Maharaja or Mahasenupati ^ The 
area occupied by the Yaudheyas is thus described “ an area 
bounded by the west by a line drawn from Bhawalpur along the 
Sutlaj and the Beas upto Kangra, on the north-east by a straight 
line drawn from Bhawalpur via Suratgarth, Sicrand, Bhatwar to 
Bharatpur The Yaudheyas were worshippers of Kirtikeya 
The Yaudheya republic was composed of three states, the frontier 
among them being the Matsyas and the Bahudhanvakas, the latter 
having their headquarters at Rhotak They had a cabinet or 
executive committee presided over by a president and their parlia- 
ment had 500 members ” The republic of the Yaudheyas seems to 
have declared itself independent during the reign of the Sungas ® 

The inscriptions of Barhut give us some information about 
the ruling family of Barhut. Dhanabhuti, the king of B irhut, 
was a feudatory of the Sungas, as is clearly shown by an 
inscription '' The inscription tells us that Dhanabuti had a 
grandfather called Visadeva The geneology could be worked 
out as follows • 

(Mamed to Goti) Visadeva (son of queen Gagi) 

(Mamed to Vichi) Agaraju (brother of Varunamitra 

I of Kausambi) 

Dhanabhuti (Mamed to Vigarakhhita) 

Vangapala 


(1) Allan, Op cit p Ixxviii 

(2) Ja> swal, Hindu Polity p 154 

(3) JUJ^HS, XVI, pp 52 52 

(4) OJi^ , XX, p, 164 

(5) Jays'v.ah Hindu Po/Jty, pp 149-50 

(6) 7.B O i?,S , XXII, p 61 

(7) Jayswal, Hindu Polity p 151 

(8) Ibid.p 149 

(9) Rapson, C HJ I, p 524 

(10) Barua^^ ^nha Barhut Inscriptions, p 120 
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The royal families of Barhut and Mathura had matrimonial 
ties ^ Barua- controverts the suggestion of Buhler that 
Dhanabhuti was a feudatory of the Sungas. In his opinion 
Dhanabhutt was a king of Mathura and it is not certain whether 
Mathura was included in the kingdom of the Sungas, The three 
hingdoms of Ahichatra, Kausambi and Mathura were connected 
hy ties of matrimony. 

The existence of two more kings of Mathura is vouchshafed by 
the finding of two coins according to Jayswal.^ They are Sumi- 
tra and Ajadeva and their period is circa 150 B.C It is not 
quite certain whether the kingdom of Mathura was feudatory to 
the Sungas The kingdom of Mathura disappeared after the 
raids of the Saka-Parthians/’ (Circa 68 B. C.) 

The ancient kingdom of Kosala, like Mathura, managed to 
survive the Mauryas and made feeble attempts to exist as an in* 
dependent state. The capital was Ayodhya, the capital of Rama, 
the Ikshvaku prince and the hero of the Ramayana. We know 
only of one king Dhanadeva -who has been identified by Jayswal 
as a ruler.'* Allan' suggests that the coins were a local issue and 
do not indicate any political independence 

The process of territorial fragmentation consequent upon 
the weakening of central authority brought to the surface a 
number of tribes and tribal republics owning occasional alligience 
to the central power but to all intents and purposes independent 
in action and domination. Such were the Saurastras® who survi- 
ved the Mauryas, the Sibis, retreating to Rajputana after 
Alexander’s invasion® (area 180 B. C ), the Audumbaras- 
mentioned in the Mahabharata as a people bringing tribute to 
Yudhistira’''-a republican Samgha,” the Malavas^- who settled in 

(I) Chatopadhya Satkami & Sunga Social Organization, ' / AS B XXIII, p 546 
(21 Proceedings and Transactions of the 192b Orient Conference, p 681 

(3) JSORS XX, p 3 

(4) Beni Prasad State in Ancient India p 217 

(5) IH,Q,y.p 613 

( 6 ) I BO RS .X V 206 

(7) Op cit , p rxy^Jii 

(8) Ja/s al, Hindu Polity, p 55 

(9) Ibid,p 152 also MJiS [ No 4 p 127 
<10) Sorenson op cit , p 100 

(II) Jaysi/al op cit, p 159 

(12) j BO Rs ,yym.p 290 
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what IS called Jaipur today in circa 150-100 B Cd, the Videhas 
mentioned by Patanjah as a republic,- the Licehavis, the Utsava 
Sanketas and the Maharaja Jadapadas.’’ Coins of Brahmamitra, 
Suryamitra and others indicate that they were semi-independent 
rulers ^ 

From all these coins and other epigraphic material it is 
evident that the Magadhan empire was reduced to almost the area 
round about Patahputra and Vidisa. Pusyamitra’s vigorous policy 
was not apparently maintained by his successors and ere long the 
republics and monarchial states lived semi independently of the 
central power. Then came the invasions of the Sakas ’ and the 
Andhras, which inundated the Gangetic plain and swamped out of 
existence whatever remained of the central Maurya power though 
Huien Tsiang mentions that the descendents of the Maurvas lived 
upto the 7th century AD® They may have lived as petty rajas 
administering an insignificant territory. But Magadha as a sovereign 
power was alredy extinct 


<1) Jayswal, op cit , p 151 

(2) Ibid, p. 53 

(3) Ibid , p 155 

(4) Allan, op cit , p vciil 

(5) IC, II, p 191 

(6) Beal, Op cit , 11* p 118 




PART III 


SOCIAL AND ECONOMIC CONDITIONS 




CHAPTER 1 


SOCIAL CONDITIONS 

I 

The Castes 

^jpHE influence of religion on the cultural pattern of a soaal 
group IS of primary importance. It is through this that 
we can view the effect of a religious movement on the tenor ard 
fibre of social life. Every important religious movement in 
India, whether Brahmanism, Buddhism or Jainism had far-reach- 
ing repercussions on group life so much so that units of society 
came to be crysthsed according religious ideal patterns and 
practice In general confirmity with this position we shall, in 
this section, endeavour to see what effect the Buddhist religious 
movement intended to produce on society and to what evtent it 
succeeded In this context the problem of social grades known 
as castes assumes the highest importance 

The phenomenon of the existence of castes in modem 
Indian society has provoked a good deal of speculation among 
scholars, which in its wake has given birth to a number of 
divergent theories and explanations. The very word caste is of 
a compantively modem origin, the usuage being attributed to the 
Portuguese who intended to mean thereby a social arrangement 
ensuring the preservation of the purity of blood * The system in 
its appearance is so bizarre and in its working so complex that 
any comprehensive definition is extremely difiicult, if not impossible. 
Senart- describes it as a “corporate group, exclusive and in theory at 
least ngourously hereditory It possess a certain traditional and 
independant organization, a chief and a council, and whenever 
occasion demands it meets in assemblies endowed with more or 
less full authontv” Ketkar has pointed out two salient charac- 
teristics of a caste group (a) its membership is exclusively here- 
ditor^ and (b) marriage is permitted only within the caste group.’’ 

(1) Dutt Origin and Groivih of Caste in India I, p 1 

(2) Caste in India p 20 

(3) Ketkar, History of Caste in India I pp 14-5 
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As with Its definition the theory of the ongin of caste has 
also e'^ercised the ingenuity of scholars, western and Indian. The- 
traditional Mew is represented by the Puiusa Suhta of the Rig 
Veda where it is stated that the Brahmana was created out of 
the mouth of the Creator, the Kshatnya from the arms, the 
Vaisya from the stomach and the Sudra from the feet.^ This- 
idea IS repeated word for word by Manu.- This may suggest 
that the differentiation in the early stages within the Aryan fold 
had an occupational basis while that between the Arya and the 
Dasa was on racial grounds. Thus it is clear that Vedic society 
knew of a diMSion of society on a class basis but that dmsion 
was neither rigid nor insurmountable.^ The social diMsions in 
early Vedic society, then, were based both on racial ac well as- 
occupational grounds. 

The early Aryan invaders found on their arrival in India a 
considerable mass of a population which was different from them 
in race, language and culture. The Aryans waged wars on this 
population and succeeded in driving it inland They termed those 
that had fallen into their hands as prisoners of war dasas or 
dasyus who gradually were transformed into the Sudras and made to 
occupy the lowermost rung in the Aryan social ladder.^ The system 
of different social groups as Aryas and Dasas evolved into the 
system of four varnas in the Brahmana period.^ 

Regarding the origin of “caste” there is no unanimity among 
scholars and a number of^ divergent origins are proposed to 
solve the problem. C. V. Vaidya'* suggests that the “Indo^ 
Ar^'ans came into India with the incubus of caste upou them”, 
and that the Puritsa Sukta, far from being an interpolation, is an 
authentic evidence of it. Senart^ points out the similanties bet- 
ween the early social divisions in India and elsewhere and 
concludes that the salient features of the caste system were a 
part of a stock of usuage and tradition common to all branches 
of the Aryan tace Risley emphasues racial division as the 

(1) Ii:g Vedc Msnadala X. Pdhjaya 7 Sukta, 10(12 

(2) Mara adbamasastra I 93 

(3) DjU Op cjf , I pp 38/9 — 

.4) See Ka-ie Histoiy 01 Dhamatastra. II I pp 33 
jDid P '^2 

(ffv EpiC Irdia pp 48—49 
t7l Ca^‘e 2'- Ird.a.pp 129—131 



origin of caste, Ibbetson sees tnbes at the root of it and 
l^esfield occupation. The trouble with all such theories is that 
each one of them emphasizes one aspect striving to ignore all the 
other points thus rendering it only parnally true. Dutt' has very 
•ably summarised the complex causes which were responsible for 
■the nse and ramification of the caste system He sa'^s that “the 
“most important factors in the de\elopment of caste \\cre the 
racial struggle between the fair-stained Aryans and the dark- 
^tained non-Aryans* the division of labour leading to the for- 
rnation of occupational classes; and the tribal differences, 
especially among the non-Aryans, which survived the spread of a 
common Aryan culture.’’ 

The oustanding characteristic during the early period of 
the ev'olution of caste vv'as the rivalry’ between Kshatnvas and 
Brahmanas for social superemacy. But it is perhaps a mistake of 
call this caste for the modem term beyond the sense of a 
profession also signifies the antecedent and concurrence of birth, 
conubium and comensahty. The castes as we know them today, 
were a product of the stratification of Hindu society* through a 
long stretch of time influenced by vary’ing geographical and 
economic conditions. Rhys Davids is ot the opinion that “the 
caste system in any proper or exact use of the term did not 
exist till long afterw*ards.’’- 

The later Vedic age, none the less, definitely show s the 
Pnest-Wamor nv'alry which reached its culminatmg point in 
the Buddhist mov*ement The cut and dry divrsion of society 
into four lainas indicated by the Pin usfl Siikto’’ may be a deve- 
lopment of later ages for some scholars opine that the Siikta itself 
to be an interpolation. Dutt^ on the other hand, believes that 
^‘there are however, some grounds for believing that the tour-fold 
div’ision of society* can be traced to pre-vedic times when the 
Iranian and Indian branches of the Aryan race had not separated.’’ 
It can be easily* seen that the reason for the division of society 
into Arya and Dasa was on racial and cultural grounds If it is 
accepted that the professional division of society was alrerdy 

(1) Op cit , I, p 34 

(2) Buddhist, India, p 62 

(3) Big Veda, Mandala X, 90, 12 
(41 Op cit , I, p 39 
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extant when the Aryans came into contact with the native popu' 
lation then the “class” system was already formed in the early 
vedic age- Looked at from the point of view of professional im- 
portance the Kshatnya and the Brahmana must have claimed the 
first importance, the former by virtue of their share in the de- 
fence of life and property and the latter due to their being the 
agents for appeasmg the supernatural powers. As the sacrificial 
process became more and more complex the priestly profession, 
became more and more exclusive and soon assumed the nature 
of a caste. The Kshatnya, on his side, being the ruling class 
jealously guarded his privileges. The Brahmanadhammtka stitta of 
the Sutta Nipata draws a half-humorous, half-serious picture of such 
conditions. “The old sages were self-restrained, penitent, having 
abandoned the objects of the five senses, they studied their own 
welfare. 

There w’ere no cattle for the Brahmanas nor gold, nor com, 
(but) the nches and com of meditation were for them, and they 
kept w'atch over the best treasure. 

.... But there was a change in them : after gradually’ 
seeing the king’s prospenty and adorned women,. . they then in 
this matter, fiavnng composed hymns, went to Okkaka, and said : 

‘ Thou hast much w’ealth, and com, sacrifice, (for) great is thy 
propertv . Then the kmg performed’the sacrifice and distri- 

buted much wealth to the Brahmanas The Brahmanas then became 
more and more greedy and encouraged the King to perform many 
more such sccrifices * 

This IS a PCshatnya’s interpretation of the system of sacrifice. 
But the Brahmanas, already in the vedic period, put forward 
iheir claims of superiority- and this they continued to do till 
the castc-SNStem was firmly in the saddle, for " the prestige of 
the Brahmana caste is the corner-stone of the whole organiration.”-' 
In early societi the professions of the pnest-poet and the defender 
of hearth and home being equally important it is not likely that the 
Brahmanas had an easv tune of it From the outset they were con- 
fronted with stiff opposition from the Kshatnyas who questioned 

C) S 40 - 

2 CD c * c -^5 

31 ^ , p 3 
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their monopoly to philosophise and chant hymns. We find, for 
instance, Ajatasatru, a Kshatnya teaching Gargya Balaki, a Brahm.ina ’ 
It IS a common thing to read of Rajanyas and Brahmanas contending 
with each other in theological discussions with’ the latter fanng 
no better than the former.- We are even told of Rajanyas and Vaisyas 
consecretmg a king, which was essentially the function of the Brah- 
manas in later ages ^ A line of offence employed by the Brahmanas 
was to euologize the Kshatnyas and thus mollify them But they 
always took particular care to see that the name of a Brahmana was 
always associated with a Kshatnya. Thus it is said that a Kshatnya 
and a learned Brahmana must never be displeased,^ or Kshatnyas 
when assisted bv Brahmanas do not fall into distress,'’ Brahmanas 
united with Kshatnyas uphold gods, manes and men,” and 
Brahmanas and Kshatnyas are two vital forces ' Slowly the tune 
changes and we hear that a Brahmana can be without a Kshatnya but 
a Kshatnya not without a Brahmana® till we finally come to the 
climax where a Brahmana is regarded as supenor to a Kshatnya ” 

According to the findings of the authors ot the Vedic Index'” 
the word Brahmana is found in the Rig Veda only a few times and 
that mostly in its latest parts. The Brahmana is already a separate 
class in the later Vedic period “differing from the warrior and 
agricultural castes ” They are also claimed to be superior to the 
Kshatnya caste The Brahmana claim to be gods on earth is not 
found in the Rig Veda." In the later ages this position of the Brah- 
manas was gradually elevated till finally they succeeded in esta- 
blishing themselves as the gods on earth. 


(1) Brhadarnyakopani’^had, II, I 

(2) See S.B £, XLIV, pp 112-115 

(3j Satapatha Brahmana, Kanda V Adhyaya 3 

(4) Manava Dharma Sastra IV, 131 

(5) Gautama Dharma Shastra, XI, 27 
(6^ Ibid, XI 27 

(7) SafaoalAa Bra/iTiana, Kandi III, Adhyaya V, B ahmmj 2, 11 

(8) Ibid , Kanda, IV, fldhyaya I, Brahmana, 2, 6 

(9) Gautama Dharma Sastra, XI, 1 

(10) Vedic Index, II, pp 90 

(11) Ibid, p 82 
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^HE beginnings of the fixation of professions on a basis of 
heredity with attendant rights and privileges is clearly perceptible 
in the Upam<;hads It is also in the Upantshads that definite traces 
of Kshatnva Brahmana rivalry' are seen. The position of the 
Brahmana is not much higher than, if not equal to the Kshatnya. 
It is, indeed, true that certain remarks like the people must show 
respect to a Brahmana, give him charity, ensure his security agamst 
oppression and exemption from capital punishment tend to show 
that the Brahmana had already started putting forward exaravagent 
claims.^ Again it is remarked that a Brahmana descended from a 
nshi represents all deities- or it is beneath the dignity of a Brahmana 
to be deteated by a Rajanya in a theological discussion and such 
remarks show that the priestly oflBce had become hereditary by 
nature and organised as a class.’ We also come across a reference 
nhere it is said that murdering a Brahmana is the highest offence,'* 
which shows the dominant position acquired by the Brahmanas in 
this age. 

But It IS from the Pali texts that we get an adequate idea of 
the lofty claims put fonx’ard by the Brahmanas and the consequent 
clevage between them and the Kshatnyas “The Brahmanas maintain”, 
says king Avantiputta*" to Mahakaccana, “that they alone form the 
superior class, all the other classes being infer lor , that Brahmanas 
alone form the -nhite class all other classes being black, that purity 
resides m Brahmanas alone and not m non — Brahmanas, and that 
Brahmanas are Brahma’s only legitimate sons, born from his mouth, 
offspring of his, and his heirs.” The Brahmanadhammika of the 
S«t£a’ Nipata relates in \’i\ad terms the progressive aggrandisement 
practised bv the Brahmanas. 

A group of aged Brahmanas approach Gotama and ask him 

“ are th e Brahmanas se en ( engaged ) nowadays in the Brahmanical 

(1) Sa'apoths Brchaana KendfiJI /■ahyaja, 5 

(2 Ibid^ Kanda XII Pdhyaya 4 

(3) Ibid, Kirda 71 AdA/a'*a6 10 

{^) Ibid Ka-d- fidhya a 2^4 

f5) lad 

(6i C''a’me's, Fudber Diat, o Buddha II p 43 
<7) S£F! X pp 47 5’ 
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customs (Dharma) of the ancient Brahmanas” ? To which Gotama 
replies in the negative and proceeds to explain what was the Dharma 
of the Brahmanas of yore. The sages of yore, said Gotama, lived a 
life of restraint, practised the vow of poverty' and lived upon the 
charity of the people They marned uithin their ou'ii caste and led 
a life ofchastity, virtue and rectitude. But there was a change m them, 
after seeing the king’s riches, they became greedy They compiled 
some hymns and induced Okkaka to offer sacrifice At this sacrifice 
many cows were slaughtered and then the Brahmans on acquiring 
riches fell ? pray to mundane pleasures 

The warnos, on his part, asserted his oivn claim as a leading 
class in society. His profession of fighting and governing was, he 
thought, as important, if not more, as that of hymn-making and 
sacrificing If the priest said that his was the highest caste, the 
Mamor not to be out done, cried out “Khattiyo settho jetne 
tasjTum ye gotta patisarmo” the “Kshatriya is the best among those 
who follow (refer to) clans ” 

We have remarked earlier that the fundamental charactenstic 
of the Buddhist movement was its synthesising nature as also as an 
expression of Kshatnya revolt against attempted Brahmana demination. 
That domination was, after the defeat of the movement, crystalised 
and sanctified in the Laws of Manti It must be made clear here that 
the social conditions were not so rigorously systematised as Manu 
would have us believe and his smriti (“remembrance”) is only what 
the Brahmanas wanted to impose upon the masses in society. At 
the time, the Buddha lived and worked caste as ive Icnoii of today did 
not exist, that the priest was not a " god on earth” as he became 
in later centunes. The preist as a caste aimed at dominating 
society against which Buddhism was a revolt. 

The view quoted above is expressed in slightly varying terms 
by Rhys Davids.^ But P. V. Kane- states that the theory ot the 
varnas was not merely a scholastic theory but was seen in its work 
in real life He summarises the caste position before the rise of 
Buddhism and from this summary we see that Manu represents only 

(1) Buddhist India, p 62 

(2) Yiane, History of Dharnasastra, 11, l,pp 48-49 
13— 



194 


an intensification of prevailing conditions In other words the caste 
distinctions in a less cut and dry and oppressive manner did exist 
and were not only an ideal and Manu’s work consisted only of 
“ fixing” them rigorously. If this view be accepted then the Buddhist 
position becomes much more significant than ever • 
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^HE Buddhist position, as regards the di\ision of society on’ 
caste basis is clear and uncompromising Buddhism we ha\e 
remarked earlier started as a “protestant” monastic movement Its 
nature was two-fold. The first part embodied the rationalistic 
aspect which assumed the nature of the repudiation of the authority 
of the sacrificial ritualism attended by a meaningless slaughter 
of large numbers of animals The revolt against the Brahmanic 
theory of caste also falls in this part. The second part consists 
of the synthetic spirit of the Buddhist monastic movement which 
was a logical conclusion of its first aspect. N. K Dutt’ pertinen- 
tly points out that Buddhism was a protest against “the imposition 
of Brahmanical belief and institutions upon a not \ery willing 
people, conquered but not vanqished ” Buddhism spread wnth 
surprising rapidity throughout Magadha consequent upon its be- 
coming a religion This development we have fully traced in the 
first part of this w'ork In Asoka Buddhism found the most 
valuable follower for he, by his royal support, made it a “state” 
religion and thus directly helped its outw'ard spread But w’lth 
the advent of the Sungas and with them the resurgence of Brah- 
manism in a militant attitude the tide had turned The Sungas, 
at least the first Sunga, reversed whatever Asoka stood for He per- 
formed the horse-sacnfice and it must have been in the nature 
of his policy that he advocated the theory of caste with redoubled 
vigour Bhupendranath Datta in an article “Brahmanical 
counter revolution”- has exhaustively shown how’ the Mantt smriti 
breathes class-hatred throughout its pages and its venom is 
specially directed against the Buddhists who are indicated as 
Stidras by Manu The epithet may have been given on account of 
the liberal attitude of the Buddhist movement especially its repu' 
diation of the theory of caste The Visnii smritr makes a king a 
protector of castes and Manu’ clearly upholds a political revolution 
which was also a social reaction. With what vigour the social 

(1) The Aryanisation o{ India, p 93 

(2) JjB OJi S , XXVI pp, 263 78 

(3) Paisijora Dharmasastra, IH, 3 

4) Jaysi al, Manu & Yadnyavalkya, p mii 
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reaction must have descended upon t^e people can easily be judged 
from Manu’s attitude towards the other castes. He, for instance, 
condemns association by Brahmanas with non-Brahmanas ^ He 
exhorts the king to protect those who live as Aryas" evidently 
meaning thereby those who are in full sympathy with the social 
aspect of Brahmanism He calls the non-Aryas who pretend to 
be Aryas as “thorns (m the side of a people)”"’. The 
Arthnsastra also advocates respectful treatment to the Brahmanas. 
Those who perform sacnfices, spintual guides, priests and those 
learned in the Vedas are to be granted Brahmadeyya lands yielding 
sufficient produce and exempted from taxes and fine.^ But it is 
respect due to learning and spiritual duty and not due to class 
affiliations The code of Manu, on the other hand, exhorts the 
people to respect a Brahmana because he is bom a Brabmana, 
and as such he is Bhudeva (god on earth). 

Among the Buddhists the distinction of caste had no place 
and significance “The religious garb of Buddha’s disciples 
makes lords and commoners, Brahmans and Sudras alike” says 
Oldenberg.'^ This point is well brought out by a companson of 
the treatment of the story of Matanga in the Mahabharata^' with 
that in the Suttasnipata, 

Bhisma explaining to Yudhistira says. The dignity of a 
Brahmana cannot be acquired by a person belonging to any of 
the three other castes That dignity is the highest with respect 
to all creatures 

Onte upon a time there was a son belonging to a “different” 
caste who had the rites of infancy and youth performed according 
to the ordinances laid down for the Brahmanas The child passed 
by the name of Matanga and was endowed with every accomplish- 
ment In the course of a journey in a chariot drawn by a donkey 
he stru:k the donkey for which he was upbraided by the mother of 
the young donkey as a “cundala”. Matanga asked her for an 

(1) Manava Dharmasasira II, 242 

b) Ibidv IX, 253 Ths emphisis is sh :ted from "a e aryans to live as aryans' 
suggesting fusion of raoec and the Brahmana revival st’^esses the point In 
Magadha there must have been suoh a fusion 

(3) /bid, IX, 260 

(4) Shamasastry, Arihasastra, p, '’■5 

(5) Buddha, pp 152 133 

(6) Dutt, Mahabharata, III, Anusasana Parva, po, 85.88 



explanation and she replied that Matanga was bom of a Brahmana 
woman and a Sudra and added that his upbringing could be easily 
seen in his treatment to the donkey This filled him with remorse 
and he performed penances to acquire the status of a Brahmana 
Tndra tried to disuade him from it saying that the dignity of a 
Brahmana cannot be acquired by a candala. He refused to listen to 
It at first but later on discoverd that it was futile and asked Indra 
to give him a boon that he may be respected by Brahmanas and 
Kshatriyas and perform many miracles. Thus he acquired a 
“high place ” 

The emphas's of the trend of the story is clearly placed on 
the fact that “one born as a candala can never acquire that dignity 
which IS considered as the most sacred among the celestials and 
aburas and human beings “ A candala must always remain a 
candala 

Now let us turn to the story as referred to in the Suttrt 
Nipatn ^ The Buddha was addressed by AggikabhaTadwa3a as 
“vnsalii” outcaste He replied Not by birth does one become an 
outcaste, not by birth does one become a Brahmana, by deeds one 
becomes an outcaste, by deeds one becomes a Brahmana 

Know ye this in the way that this example of mine (shows) 
There was a candala of the Sopaka caste, well known as Matanga. 

This Matanga reached the highest fame, such as was very 
difficult to obtain, ard many Khattiyas and Brahmanas went 
to serve him 

He having mounted the vehicle of gods, (and entered) the 
high road (that is) free from dust, having abandoned sensual desires, 
went to the Brahma world 

His birth did not prevent him from being rc-bron in the 
Brahma-world ” 

The point in this story, then, appears to be this that caste 
or birth is of no consequence, actions alone count. Such senti- 
ments that character is more important than caste may be found 
in the Mahabharata^ also but the burden of the Mahahharata is 
more akin in spirit to the caste theory than against it. 

(1) Trans Fausboll, X p 23 

(2) Mahabhorata Chap 214-16 verse 14 000 Dutt Mahabhara‘c, I p 324 
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That the Buddha was against caste distinction is clear from 
three of the stanzas referred to abo\e and almost all scholars 
are in agreement on this pomtd Even Fick- speaks of such 
-views on the worthlessness of castes hut characterises them as 
■‘theoretical discussions’. We shall examine Tick’s views in detail pre- 
:sently. Let us now- see what these ‘theoretical’ discussions signify. 

It has been pointed out by scholars like Fick that the 
Buddhist writings constantly refer to caste and moreoi er m these 
-writings the picture of social conditions that is presented to us is 
•one w’hich has for its background the theory of caste. In thi» 
;5ense, we presume, have the Buddhist discussions been called 
merelv ‘theorerical’. It is again pointed out that the importance 
of the Kshtriya caste or class is often emphasized This can easily 
be explamed if we keep in mind that Buddhism, in practice, 
assumed the nature of a Kshatnya revolt against attempted Brah- 
mana domination The Buddha w’as essentially a rationalistic 
thinker and m his scheme of things the criterion for judging a 
man’s greatness was his conduct rather than his birth In the 
subsequent pages we have tried to examine the Buddhist position 
in detail and assess the social content of the Buddhist movement. 
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JP^NY assessment of the social significance of the Buddhist 
movement necessarily presupposes a close e\amination of the 
movement’s influence- on- the social fabric of the tims In view 
of this we shall now endeavour to determine what exactly was 
the Buddhist attitude towards the complicated problem of castes 
in Brahmanic society. 

It IS a commonly held and oft-repeated assertion that the 
Buddha was the first social reformer who raised a voice of 
protest agamst the iniquities of the caste system. Thus Cunnin- 
gham^ in 1854 observed “For I bvheve that we must not look 
upon Sakya Mum simply as a founder of a new religious system, 
hut as a great social reformer who dared to preach the perfect 
equality of all mankind, and the consequent abolition of caste, 
in spite of the menaces of the most powerful and arrogant pnest- 
hood in the world ’’ T W Rhys Davids commenting on the 
Ambattha Siittu of the Digha Nikaya describes the Buddhist 
position regarding caste and remarks upon the " sound and 
healthy insight adopted by the Buddha as regards the problem 
of caste " 

But this view IS controverted by a number of scholars 
like Oldenberg, Fick, Hopkins and Copleston Remarks Hermann 
Oldenberg “We can quite understand how historical treatment in 
our times, which takes a delight in deepening Us knowledge of 
religious movements by bringing into prominence oi discovering 
their social bearings, has attributed to Buddha the role of a social 
reformer, who is conceived to have broken the chams of caste and 
won for the poor and humble their place in the spiritual kingdom 
which he founded But any one who attempts to describe Buddha’s 
labours must, out of love for truth, resolutely combat the notion 
that the fame of such an exploit, in whatever wa'v he may depict it 
to himself, belongs to Buddha ’’^ 

(1) The Bhilsa Topes, p 51 

(2) Dial of the Buddha, I p 107 

(3) Buddha (Hoeing s trans ) p 153 Ci Copleston Buddhis" Pnmtti\e and 
Present, pp 227 229 Koeppen, Die Religion des Buddra und Ihre 
Enistehung 1 p 128 
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Pick, closelv agreeing with Hermann Oldenbtrg remarks . “ The 
conception of the non-existence of caste-distinctions which we notice 
ever^'where in Buddhistic writings, may at first sight seem to suggest 
the thought that we are to see in this peculianty>f the Buddhist 
doctrine, a reformatory act of the Buddha as the destroyer of rigid* 
limits fixed bv orthodox practice This view is not at all correct.”* 
He regards all such discussions bearing on the futility of the caste- 
svstem as merely “theoretical” and says that the castes are taken 
for granted in Buddhist literature. 

Now a view like this cormng from two such scholars of 
undisputed authority and balanced judgement naturally commends 
wude acceptance. In our opinion the scholars whose statements are 
quoted above understood by Buddhism only a monastic institution 
having no bearing on the life of the masses of people around That 
the Buddhist order was “castless” is beyond any doubt. The 
Buddha savs “ As the great streams, O disciples, howev'er many they 
mav be, the Ganga, Yamuna, Aciravati, Sarabhu. Mahi, when they 
reach the great ocean, lose their old name, and their old descent, and 
bear only one name the “great ocean ” so also, my disciples, these 
four castes. Nobles, Brahmanas, Vaisvas and Sudras . . forsake 
their home and go into homelessness, lose their old name and old 
patemitv and bear only one designation, ‘ Ascetics, who follow 
the son of the Sakya house’.- 

\Ve saw in the chapters dealing with Buddhism as to how the creed 
developed into a religion of the masses from a monastic movement. 
Hence it is not quite correct t o mterpret all such utterances against 
caste as hav mg influence only on the “homeless” ones. We also 
saw that as time advanced the Buddnists crystalised mto a distinct 
community and that the monks and the laity were on terms of 
intimate fnendship. Hermann Oldenberg's assertion that the Buddha’s 
sympathies w ere restricted only to the h’ghbom is not warranted by 
facts. As Sir Han Singh Gour has pointed cut even a ^andala called 
Anttha had a place in the order." The monks, who were, as is 
evident, “ casteless ” w ould daily come into contact with the laity- 
The'i would go on their begging excursions and the laity were enjoined 

(!' Soca/ po 33-32 
C) C V,U I 4 

(3/ The So:r ‘ of E^dabssa:, p lli 
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upon giving them alms whether they were former Brahmanas or 
Sudras. The monks were expected to give religious instruction to 
the laity and the laity acted upon such instruction whether itproceecd- 
ed from the lips of a former Brahmana or a Sudra The monks vv ere 
invited to the homes of the laity for dinner and received gifts and 
they were treated with utmost respect and veneration irrespective of 
their former castes which may be high like Brahmana, Kshatriya, 
or low like Candala and Pakkusa When there was suchcastelessness 
in the order, it was bound to Have come effect on the laity especially 
the former being held as the model by the latter 

If we contrast these conditions with those m the Brahmamcal 
books we will at once see the difference in spirit “Instiuction 
should not be given to one who belongs to a low or degraded caste,' 
the Sudra cannot beg alms, perform lionifl': and otserv'c vowc - 
One should make gifts to a person nobly born, wh.o is learned in the 
Vedas, one that is fau etc ■ Thus says the Mahabhcnata 

To describe the Buddhist discussions and statements on the 
castes as merely “theoretical “ is, in our opinion, simply underating 
their sigmficence The Buddha unequv'i vocally declares himself 
against the castes The following are the most salient references 

(a) “iiio* jatim puccha, carananca puccha 

Kattha have jayati Jatavedo,” says the Buddha to the 
Brahmana Sundarika Bharadwaja (Stttca Nipata-Sudanka Bharad' 
waja Sutta). 

(b) “Na jacca vasalo hoti, na jacca hoii Binhmano” 

(Vasala sutta -Sutta Nipata) 

(c) In the Vasettha sutta he examines the divisions obtaining 
among the birds and the beasts, compares them with those among 
men ond points out the,r illogical nature. 

(Vasrtttha suttu-Suttu Nipata) 

(d) Ir the Madhura sutta of the Majjhima Nikaya Maha- 
kaccana proves to king Madhura of Avanti that the Brahmana claims 
to superiority are hollow and that all castes are cqally pure or 
impure 

(1) See Anusasana Parva Butt Mahabharafa, Ul p 17 

(2) Op c/t , I p 220 

(3) Ibid p 2s7 
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(e) In the Assalayana stitta of the Majjfiima NiUaya a 
similar attempt is made by the Buddha in reply to a query by 
Assalayana and a similar opinion is expressed. 

(0 Similar m content are the Cdnki and Esitkan suttas of 
the Mcijjhitna Nikaya 

On a perusal of all such utterances we cannot but conclude 
that the Buddha unequivocally stood for the equality of castes 
which in Itself constituted an attempt at repudiation of the 
caste-system. 

Fick emphasizes the point that castes are frequenty mentioned 
in the Jatakas and Nikotyas and concludes that Buddhism did not 
influence society into being casteless. But we must notice here that 
reference by the authors of the Nikayas and JatakUi to castes does 
not necessarily mean their acceptance by the Buddhists. The Jataka 
story tellers simply made use of the pattern and spiced it with 
obvious “Buddhist marals “ As keen observers of social pheno- 
mena they were bound to notice what was there and describe it as 
such This is what they have done and it will not be fair to them 
to say that because they have described castes they tacitly believed 
in such a division of society. Fick himself further remarks, “ .the 
Brahmanical theory was not only well known to the Buddhist monks 
but was so strongly embedded in their consciousness that they could 
not free themselves from it, although in all probability, they were 
quite convinced of its incongruence with the real world as well as the 
woithlessness of caste Social reorganisation, it is needless to point 
out, takes time and impressions “strongly embedded in consciousness” 
require decades if not generations to be eradicated. The Jatakas 
and 'Nikayas apart from their nature, did not have this time. The 
bulk of the subject matter of the stones of the Jatakas is very old, 
even pre-Buddhist and it is not quite reasonable to expect the 
picture of Buddhist casteless society in the Jatakas The Nikayas 
on their part, though their actual compilation may have been an acti- 
vity of post-Buddha centuries, reflect conditions under which the 
Buddha or his immediate successors may have lived and worked. 
And It IS too early to expect a change in such a short penod 
Besides they desenbe society as a whole and not “Buddhist” society. 

(1) Cp cil , p 31 
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If any influence of the Buddhist theory of castelessness is to 
Be seen and examined it must be judged from die picture of a 
“Buddhist” community who followed the precepts of the Buddha 
The inscriptions of Samchi and Barhut give us information which 
though scanty is suggestive. Caste is scarcely mentioned in these 
inscriptions and the diversity of names and their significance would 
suggest that the classification of the “Buddhist” societv then was 
based more on occupation than on caste It must be admitted that 
the evidence is mainly negative but as it is it is significant. The 
Buddhist movement had very little time at its disposal to produce a 
social revolution and the Brahmanic revival under the Sungas must 
have effectively choked up any such reformist tendency But it 
cannot be denied that the influence of Buddhism must ha\e been 
felt in loosening, though slightly, caste-bamers and especiallj 
the lot of the Sudra must have been happier then than under 
the Sungas, which point we have dealt with elsewhere m 
this work. 

In conclusion we must observe that we would undoubtedly 
regard the Buddha as a social reformer of prime importance and that 
early Buddhism as a religion unmistakabl y shows a tendency tow ards 
liberalism in its social implication 

T. W Rhys Davids has admirably summarised the position 
adopted by the Buddha in the social sphere Ho states that caste 
as we know ot today did not exist in the time of the Buddha but 
was in the making then In his Order, which was under his direct 
control he dispensed with all distinctions of caste. “Outside the 
Order”, says Rhys Divids, “the Buddha adopted the only course 
open to any man of sense that is to say, he stroie to influence that 
public opinion, on which the observances depend, by a constant 
inculcation of reasonable views ” “If the Buddha’s view s had been 
followed,” concludes the learned author, “the caste system of India 
would nev cr have been built up.”* 

Finally the Brahmamcal attitbde row'ards the Buddhists 
clearly points to their alarm at the social implications of the 
Buddhist movement Thev show' nothing but hatred towards the 


(1) Dial of the Buddha 1 pp 103 104 
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Buddhists. This hatred is due to the interaction of several condi- 
tions like the Buddha’s repudiation of the authority of the Vedas, 
his descriptions of the Brahmanas which are full of satcasm and last 
but not the least his opposition to the caste-system crs the Brahmanas 
iuould have liked to impose upon soaety and which they did under 
Pusyamitra Sunga The spurious lines “yatha hi corah sa tatha hi 
Buddha etc. (Ramayana, Ayodhyakandam, Sarga 109, verse 34) and 
Manu’s exhortations to the king to protect the caste-system 
(Manava Dharmasastra, VII, 35) clearly indicate the reaction to 
the Buddhist movement in the social sphere. 



IV 

The Brahmana Under Sunga Rule 

■^ITH the absassination of the last Maurya Bnhadratha ended the 
conflict between liberalism and reaction The rule of Pus-^ amitra 
Sunga signified the rule of a Brahmana and the political hegemony 
of the priestly class The priest was now, not only the spiritual 
leader but the political leader as well Pusyamitra, pressed either 
by reasons of political expediency or religious necessity' wielded 
the sceptre against the Buddhist monastic organisation, from which 
blow It was practically unable to resi senate and recoup The priest 
now became the “ Bhndeva ” — god on earth ” and whatever 
liberal benefits the Sudra enjoyed were taken away only to he 
substituted by galling restrictions upon his material and spiritual 
status 

The Lau’s of Mann symbolise the spirit of the Sunga age and 
from a perusal of that text we are enabled to formulate an idea of 
the relative positions of the Sudra and the Brahmana 

The position of the priest m Kautilya’s Artha<;astra as 
against the Laws of Manu is both interesting as well as revealing the 
differenee in the attitude adopted by the two authors In his laws 
relating to fines Kautilya does not distinguish between a Brahmana 
and a man belonging to other caste He does not, for instance, show 
any special favour to a Brahmana in cases of defamation ^ A solitary 
rule which does not accord w^ell with his attitute is relation with 
assault If a Sudra assaults a Brahmana the part of his body with 
which he did so is cut off But, this clearly is an interpolation - 
In fine we may conclude that though Kautilya insists on a Brahmana 
being respected for his priestly office and learning but does not give 
any special consideration to him in criminal cases 

The attitude of Manu is entirely different from Kautilya 
According to him the Brahmana is above law and is greater than the 
king.'’ Killing a Brahmana and stealing a Brahmana’s gold are deadly 

(1) See Shamasostry, Arthasastra, p 236 

(2) /iuc/ , p 233, Note 2 

(3) Manava Dharmastra, XI, 83 
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5ins. A Brahmana mav commit any serious crime but the capital 
punishment cannot be inhicted upon himd A Brahmana mav defame 
a Sudra if he is prepared to pav a fine of 12 panas.- He is awarded 
lighter punishment even for a serious crime tor which a Sudra may 
lose hts life. A Brahmana committing adulteiv with a Sudra 
woman is onlv fined. Even an unlettered Brahmana mav assist the 
kins in the dispensation ot justice but a learned Sudra c^*nnot e\en 
dream of it.’ A Brahmana's name, savs Manu, should denote some- 
thing auspicious.^ A Brahmana finding a hidden treasure trove can 
keep the whole of it while the other castes have to gi\e stated 
parts of it to the king.' Whatever that exists in the world is 
stated to be, according to hlanu, the rishtful property of the 
Brahmana.* The Brahmana, in short, is the lord of the whole 
creation.' 

Regardine a Sudra, as m the case of a Brahmana we find that 
Kautilva is more liberal than Manu. The occupation of a Sudra, 
savs Kautilva, “is the serving of the twice-born, agriculture, cattle- 
breeding. and trade, profession of artizans and court bards. He 
also allows the Sudras to ser*. e as soldiers in an armv.^' 

The Sudra, according toManu, can pursue onlv one occupation 
and that is to sen.e meeklv the other three castes.” He exhorts the 
king to compel a Sudra to serve the twnce-bom castes OnU under 
conditions of dire necessitv can the Sudra maintain himself bv 
handicrafts.^ Theservaceof Brahmanas alone, states Manu, is declared 
to be an excellent occupation fora Sudra The ideal Sudra, in 
hlanu’s Slew , is described as one who “ IS pure, the servant of his 
betters, gentle in speech and free from pride, and who alwa\s seeks 
a refuge with the Brahmanas.”* ' 
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Manu IS muck more harsh to the Sudra in his laws than 
Kautilya A Sudra, for instance, defaming a Brabmana has his 
tongue cut off ' A Sudra committing adultery with a Brahmana 
woman is to be put to death - He is debarred from offering sacrifice 
and was employed only to do menial jobs like carrying persons in a 
palanquin ’ The position of a Sadra under Brahmanism can be 
stated in one sentence as the “Sudra is untruth, the Sudra is toil 

Coming to the Buddhist attitude we find that the position is 
entirely different In the Buddhist order there is no distinction, 
Brahmanas and Sudra« both alike are admitted They “lose caste” 
on becoming Buddhist monks and are treated on an equal footing. 
The Brahmamcal law books forbid a Sudra from learning The 
Buddhists, on the other hand, did not exclude the Sudra from any 
kind of learning ^ The Buddha has publicly declared his position 
thus “ I contend for the purity of all four clssses 

It will have been observed from the refererces concerning the 
Sudras that Manu’s animosity is specially directed against the Sudra 
He has nothing but undiluted hatred for a learned Sudra 

This, according to Jayswal' is due to his hatred for the 
Buddhist. When Buddhism was the ruling faith of the country the 
Sudra had many of his disabilities removed and consequently could 
live a much more happy and free life. He, for instance, could learn 
any trade and practise it, he could read and study, he could become a 
monk After the downfall of the Mauryas the age of extensive 
liberalism came to an end and the era of priestly domination was 
ushered in A Brahmana occupied the throne of Magadha Brahmana 
jealousy and contempt held in check so long were unleashed and 
the result is the Laws of Maun. The Sudra, emancipated under 
Buddhism was again put into the steel frame of the caste-system 
where he has remained up to date 


(1) //pjcf, VIII, 270 
12 ) Ibid , Vni, 3b6, 874 

(3) Kane, History of Dharwasastra II Pt Ip 34 

(4) SEE. XLFV, pp 410 7 446. 

(5) K V R Aiyangar, Rajadharma p 158 

(6) Ibid . p 87 

(7) Manu & Yadnyavalkya, p 92 



CHAPTER 11 

SOCIAL LIFE 

glNCE time immemorial tKe village has been the pivot of Indian 
economic life The peculiar joint family system, the Panchayat 
and other indigenous bodies and institutions were evolved so as 
to fit in with the economic structure of the Indian village The 
Jatakas describe in varying details the conditions obtaining in a 
typical village. The village had fixed foundaries, its own halls and 
an independent internal economy.^ The village, in fact, was self- 
sufficient and Its very self-sufficiency preserved its integrity' from the 
political vicissitudes of the country in general Wars may be fought, 
conquerors may come and go but the Indian village rested in peace 
not much disturbed by thoughts of rapine or revenge. 

The village in ancient India was such a self-contained unit 
living Its independent and undisturbed existence. It was governed 
by a headman who was helped in his duties by a council of the 
village elders - The headman was paid from certain dues and fines 
raised in the village.^ The bulk of the population inhabiting a village 
consisted of peasant propneters who were the owners of the soil but 
paid dues to the royal treasury.^ The village was surrounded by 
forests and grazing grounds which were governed by laws of commu- 
nal ownership.’’ In such forests lived the forest-folk like hunters, 
fowlers, herdsmen, fishermen, root-diggers, snake-charmers and 
gleaners who lived on the produce ot the forests ® 

The population was mainly agricultural and nee was the staple 
food ' In the Arthasastra^ it is stated that the superintendent of 
agnculture had to supervise over the sowing of rice, sesamum, panic 
seeds and other grains. There were two annual crops, one in 

(1) Du!t, Economic History of Ancient India p 13^ 

(2) Ibid 

(3) Ibid.p IB 

(4) Ibid , p 77 

(5) lbid,p 79, 

(6) S B £,XXXV,p 300 

(7) Palanjali Mababbasya I, p 44 
',8' Shama-atry Aribasastra, p 139 
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summer and the other in winter Horticulture was also fairly 
advanced ^ 

The fields had compounds of hedges on all sides - Tlie e\tcnt 
of every field was demarcated by boundaries The owners of the 
farms employed watchmen to guard their farms against thieves and 
robbers, and drive away cattle which might stray in to the fields and 
destroy the standing crops.^ The com after being harvested was 
winnowed and cleaned with sieves'* and then stored in granaries ’ 

The village, as a rule, had a population of 500 agricultural 
families according to the Arthasastra *' A considerable space was 
marked off all round the village and a group of villages was guarded 
by a fort ' In the village itself every caste f^ad its accredited head 
(KuUka) who, in all probability looked after its interests and repre- 
sented It at the village assembly/ The houses were neatly grouped 
together, marked off by streets and narrow lanes and such groups 
were often inhabited by members of a particular profession or a 
caste/ The houses were fairly high and many storeyd '** The 
water supply came mainly from the rivers and wells and we are 
told of dykes being built to dam water to form a tank or a 
cistern.” Bridges were built to span the rivers and thus facilitate 
the village traffic.'- Rest houses were provided by the village for 
merchants who happened to pass through them and were overtaken 
by night in their journey.” The village also had gardens, tanks, 
cisterns and fountains surrounding temples and other religious estab- 
lishments.” The villages were generally walled round and gates were 
provided which were attended by sentries ” The boundaries of a 
village were demarcated clearly by means of some large \nsible signs” 


<1) Dutt, op cj{^ p 91 

(2) S B E, XXV, p 296 
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and disputes regarding them were to be settled by the kingd Ver\ 
often the \nllagers would form themseU es into committees for the 
purposes of joint chantv and such other actions which demanded the 
attention of the community.- 

The towns were generally the centres of e'ctensi\e cororntr- 
cial activities and the headquarters of the king’s area-officeis. In 
e\ery town there was a court with a bench of five presided over 
by a president.^ The court buildins uas known as dharmasthiyam 
and was surrounded with plants and trees/ The markets m the 
towns provided a scene of busy activitv, thronged with merchants 
who would come there to sell their wares. There were eating places 
and liquor houses, and gambling dens stnctlv supervised over by 
roval ofiicers. ' 

In the rainy season the pious vnllagers offered shelter and 
other hospitality to the Buddhist monks to enable them to pass 
their Vassa (ram-retreat) m peace, comfort and securitv. The monks 
on their part looked after the spiritual welfare of the villagers bv 
giving them religious instruction and sermons. The monks mav 
have looked after the education of the village children and it is 
certain that the monasteries and the Samgharamas became, in course 
of time, centres of education and learning.^ 

The occasions of festivity were celebrated b> hoHing samajas 
or gatherings and fairs of social significance and .A^soka speaks 
of such gathenngs.* The entertainment consisted of music, dancing, 
wrestling and other gymastic feats like riding elephants and horses, 
lifting a man on one’s shoulder or displav of trained animals.^' On 
such occasions of social festivity the ladies wmuld deck themselves 
in finerv. Thev would put collynum in their eyes,- paint their feet 
vv ith red dye and wear anklets and other ornaments.*'^ At such festi- 
vals touring actors would give dramatic performances based on the 

(1) S B p 2^8 

i2i ’ la-shsU and ?ci.che- I-ionumen's oi Saircht II u 380 
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lues and deeds of valour of ancient heroes Patinjald speaks of such 
a performance based on the story of the death of Kamsa Before 
the promulgauon of the orders for the suppression of all such festi\ i- 
ties excepting those solely inspired by religious moti\es b> Asoka 
liquor and gambling were a necessary adjunct to such a fair There 
were, it appears, three kinds of liquors The first \anety was made 
from molasses, the second from ground n^e and the third from 
Madhtira flowers Kautilya^ speaks of a superintendent of liquor 
who is to supervise over the sale of liquor “not only in forts and 
country parts, but also in camps.” The liquor shops were situated 
a" an interval of stated distances and it was sold to persons of well- 
knowm character in small quantities It was not generally allowed to 
be taken out of the shop. The liquor shop had a flag indicating the 
nature of the shop * The shops contained many rooms with “beds 
and seats kept apart.” The dnnking room was perfumed with 
scents and decorated with garlands of flow’ers ^ 

Gambling was generally done with dice The Pa^asi sutta of 
the Digha Ntka^a tells us of a story of tw'o gamesters It is indicated 
that the dice were made of some seeds '' Luders sa'v s that the dice 
w'ere made from seeds of a tree called Vibhuaka and when the game 
w'as played they were throwm on a board. Some fell upright and 
others on their sides Those that fell upright counted ' During 
the time of Kautilya^ gambling was controlled by a government 
official called the superintendent ot gambling who also “supplied 
dice at the rate of Kakani of hire per pair.” From the description 
given by Kautilya it appears that regular gambling houses w’ere 
established for this purpose where w'ater and accomodation w as 
provided at fi.xed rate. These houses w'ere operated under a license 
from the government w^ho charged a certain percentage per winner. 
Manu distinguishes between inanimate stakes (the game then beim: 

(1) See Chanda, /ndo-Ar}an Races, p 35 ^^h6re he has ciscrjEsed the pe -1 
m detail 
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called gambling) and ammate beings used as stakes (betting) which 
mav show' that both stakes were used i 

But all this changed w'lth surprising rapidity on Asoka s 
conversion to Buddhism In his very first edict he laid down 
“Here no luing bemg must be killed and sacrificed and no festi- 
val meeting must be held.”- When the samajas or festival 
meetings were prohibited liquor aud gambling must also have 
disappeared The Sungas continued the puntanical policy of 
Asoka tor we also find gambling condemned by Manu ■ Manu 
mentions the keeper of a gambling house, among others who 
should be avoided at a Sraddha ceremony,^ indicating thereby 
that the profession w'as under a social stigma Manu clearly 
remarks, “Gambling and betting let the king exclude from his 
realm; these two vices cause the destruction of the kingdoms of 
princes. Gambling and betting lead to open theft; the king shall 
abvays exert himself in suppressing both of them.”' 

The transitional period from Kautilya to Manu shows the 
growing puritanical spirit influencing social life The first phase 
was initiated by the religious fervour of Asoka who prohibited 
all common festivities excepting those with a religious significance 
and hence consequently helped in making the social life of the 
people more puritanical For the second phase the priestlv 
revolution spomered by the Sungas is responsible. Manu 
condemns both gambling as well as drinking But the two phases 
differ from each other in their attitude towards the status of 
women in society 

The attitude of the Buddha towards women though not 
very progressive from the modern point of view was liberal in 
relation to the spirit of the times in which he lived The Buddha 
at first refused to admit women in his organisation but when 
prevailed upon by Ananda conceded the right to them." He 
declares that religion will not last long in which women are 

(1) S B XXV 380 
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allowed to enter the homeless state ’ Ananda asks the Buddha 
as to how the monks should beha\e towards women The 
Buddha replies that they should avoid the fair sev as far as 
possible.- A woman, the Anguttara Nika^a tells us, cannot 
become a Buddha " A woman is regarded, by the Buddhists as a 
hindrance on the path of sp’ritual progress ^ Nevertheless the Buddha 
admitted them into his Samgha and that ga' e them a certain amount 
ot spiritual freedom and latitude. It must always be remembered 
that the Buddha’s view’s w’ere primarily those of a Snn^innm 
He looked are at every problem solely from the point of Mew of 
Its bearing on the spiritual life Hence it is not at all strange on 
his part to gi\e such injunctions to his follow’ers But all the 
same, when he admitted w’omen into his Samgha they naturally 
acquired a certain recognition of their elevated spiritual status in 
the eyes of society, instances of which we find from the poems 
of the Nuns (Thengatha) That collection shows that women 
from every w alk of life and stratum of society’, from a Brahmana’s 
daughter' to a courtesan**, a merchant’s daughter’ to a begger' 
flocked to the Buddha in search of the highest truth The 
Buddha advised the wife to be devoted to the husband and look 
after his welfare", to be a Patnrata as is clearly shown by his 
advice to the daughters of Mendakanatta Judged from this point 
of v’lew’ the Buddha’s attitude appears to be liberal considering the 
spirit of the times 

Maim, like the Buddha, clearly tells the student to av oid a 
woman. He says “It is the nature of w’omen to seduce men in 
this (world), tor that reason the wise are never unguarded in (the 
company of females) For women are able to lead astray in (this) 
world not only a fool, but even a learned man, and (to make) him a 
slave of desire and anger.’’*** He further lays it down- “In childhood 
a female must be subject to her father, in youth to her husband, 

(1) S B E.XX.po 820 326 
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when her lord is dead to her sons, a woman must never be 
independent.”' The woman, the Sudra, the dog and the black bird, 
sa\sthe Satapatha B)ahmana, are untruth, sin and distress.- The 
previlege of accepting the holy life is not given by Manu to women 
and hence his puritamsm is much more rigourous than that of the 
Buddha. 

The Jainas regarded the women in the same light as the 
Buddhists and the Brahmana law maker. “ A houseless monk,” says 
the Uttar adhyayana Sutra^ ” should not desire women, he should 
turn away from females” ” A Sramana” continues the same authority, 
” in penance should not allow himself to watch the shape, beauty, 
laughter, prattle, gestures and glances of women, nor retain a recollec- 
tion of them in his mind The Sutrakritanga likens woman to a 
poisoned thorn'’ while the Acoranga Sutra regards them as the 
greatest temptation in this world.® 

' Thus on a comparison of the attitudes of the three groups 
namely the Brahmanas, the Jainas and the Buddhists towards 
women we ffnd that the three are similar It must be remembered 
that It IS the attitude of the ascetic who has left his home 
in search of salvation Seen in this light the attitude is quite 
understandable. The ascetic leaves his home in order to sever his 
connections with the world with all its sins and naturally is 
enjoined upon to keep himself away from women. But in the case 
of lay devotees the Buddha adopted a more liberal attituiie and 
put forward the ideal of a Patwrata before his female lay disciples. 
Rhys Davids has very ably stated this position.'^ “The position of 
women in India,” he says, “at the time when Buddhism arose, was, 
theoretically, very low. The folk tales are full of stories turning on 
the wiles of women, and the Hindoo Law-Books seem never tired 
of the theme of her uncleanliness, her weakness, and her wicked- 
ness But, except in matters of property, the bark was, I think, 
worse than the hte Among the people, in the homes of the 
peasantry, philippics of the Brahmin priests were not much regarded, 

(li Manava Dharmasastra, V 148 

(2t Satapatha Brahmana Kanda XIV fldhyaya I, 31 

(3 Vm,5 B f.XLV p 35 

('ll TJXlhlbfd p 186 

f5 14,11, Ibid p ?73 

(6' \4.4 S B E XXII p ^ 

'7 The Questions of King hi imaa SS E , XXXV p 297, Note 1 



215 


and the women led lives as pleasant as those of their male relations, 
and shared in such mental and physical advantages as their male 
relations enjoyed. The influence of Buddhism must have been felt 
in two directions. In the first place the importance attached to the 
celibate life must have encoumged the kind of view taken of 
women among catholics in mediaeval times (the Brahmin view 
being much akin to those that were promulgated by Luthers), On 
the other hand the fact that women were admitted to the Order, and 
that the still higher aim of Arhatship was held to be attainable by 
them, must have helped to encourage a high esteem for women. 
We have many mstances of women who were credited with the 
insight of Arahatship " 

But whatever liberalising influence was exerted by Buddhism* 
It was smothered by the reappearance of a triumphant reaction 
m the Sunga period.- The woman, who had only recently enjoyed 
a free and honourable status was again put back into the kitchen 
Manu’s Laws are full on references to women, references which arc 
not at all conplimentary. 

The system of polygamy appears to be widely prevalent m this 
penod Suddhodana, the Buddha’s father, had two wives who were 
«isters ** Asoka had more than two wives besides others who were 
inmates of his palace.* As a result of this system of polygamy matro- 
nyms were very common, for in order to state the exact relationship 
the name of the mother was referred to. The inscriptions at Barhut 
show many such instances ’ An instance in point would be Gagiputa, 
Gagi being the name of a woman These matronyms unmistakably 
point to polygamous mamages particularly so in the case of kings 
and princes.'* Chatopadhya^ a even suggests that succession among 
the Sungas was not from father to son The successor of Agnimi- 

(1) "Dunng the Buddhist epoch says Homer, "women came to enjoy more 
equality and greater respect and autho-ity than hitherto accorded them 1 B 
Homer, Woman under Primitive Buddhism, p 2 

(2) Cf S££ , XXV, p 329 

(3) Bhagvat, Jhesigatha, p 66 
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(5) Barua, ^rhui. Book I, p 42 

(6) Barua & Stnha, Barhut Inscriotio-s, p 2 

(7) Barua "Messa^ e from the Votive Tabels at Barhut", Proceedings and Transac- 
tions of the 3rd Oriental Conference (1914) at Madras, p 252 But the au'ho- 
Is more inclined to see in it a matriarchal survival Vide The author s pape- 
on "Matriarchal Survivals in Buddhist Literature, pubUshed in the Buadha 
Duta, I, 1 pp 4-11 



tm, he savs, ■was not his son. The gotra also ■was matrilineal. 
Macronvms are used in ro'ral and princelv records but the lather’s 
gotra is not mentioned. The succession, Cbatopadhvava contends, 
’n as through females, the actual rulers being males. The succession 
was from mother’s brother to sister's son.’ The hvpothesis though 
interestmg needs further confirmation. 

The Mann Smritr permits more wives than one and has laid 
do^a.m an order in which wives from the different castes are to be 
married- A Sudra can marrv onlv from the Sudra caste; a Vaisva, a 
Vaisva and a Sudra, a Kshatriya a Kshatriva, Vaisva and a Sudra 
and a Brahmana one from his oum caste and three from the three 
lo'ner castes.- 

Another charactensnc of this age is the inclusion of foreign 
tribes hke the Sakas and Yavanas and Abhixas into the folds of 
Hindu sodetv. From the Gam da Dhawja inscription of Besnagar it is 
clear that manv Bactrians accepted the Vaisnava faith and were con- 
sequendv absorbed into Indian sorierv. There appears to be some 
ditersence of opinion regarding their status in Indian sodetv. 
Patanjail regards the Sakas and Yavanas as Sudras.' Bhandarkari 
thinks them as not excluded from Arvax-arta. Thcv were considered 
to be Sudras, thus not onlv .-^rvanised but also Brahmanised and that 
thev were entitled to perform a sacrifice and could interdine with 
the twice-bom castes. But if the\ were regarded as Sudras it is not 
possible that thev were allowed to interdme with the other twice- 
born castes- Similarlv it is not quite certain whether the Abhiras 
formed a subcaste within the Sudra caste.' Thus in this period an 
attempt was made to absorb the various foreign tribes into the 
Arvan fold either bv forming them into a sep*arate caste or bv 
including th^m into the Sudra class. 

In the Sunga age the priest< as a caste occupied a pre- 
dominant posinon. His duties tv ere to worship the sacred fire. 



officiate at sacrifices and study the sacred books ’ Magadha ^\as no 
longer regarded as r land prohibited to the Brahmanas for the 
purposes of migration and settlement and the process o*^ racial 
synthesis inaugerated by the Buddhist moierricnt was completed 
and stratified due to the influence of ibe ca«re'theory cf the 
Brahinana Law Books - 
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CHAPTER III 

DRESS AND JEWELRY 


JM the last chapter we attempted to present a general outline of 
the life of the people living in the age imder review. Now an 
effort will be made to give a few more details regarding the dress 
and jewelry prevalent at that time. 

“The garment,” says the Satapatha Brahmana^ “is man’s 
outw ard appearance.” And it is in the nature of human beings to 
make this “ outward appearance ” as presentable, if not attractive, 
as possible. The anaent Indian was no exception to this rule. 
Though he did not have any pretensions to a magnificent wardrobe 
still he did indulge in a little finery on special occasions. Generally 
the dress consisted of “ tw’o oblong pieces of cloth, one wound 
round the loins from the w'aist below' and the other negligently or 
carefullv wrapped round the upper part of the body .-” Arrian while 
describing the dress w om by Indians savs, “They wear an under, 
Garment of cotton which reaches below the knee halfw ay dow'n to 
the ankles, and also an upper garment which they throw’ partly over 
their shoulders, and partlv twist in folds round their head.”’ The 
X’knvns also speak of a white robe covering the upper part of 
the bodv.* 

Indeed, the customary phrase to describe a householder, in the 
Xiknvas, IS “white robed (gihi odatavasano) ~ The colour “white” 
here niav have been used in contradistinction with the vellow garb 
of the ascetic. The layman’s dress, thus, generally consisted of 
three parts, antaraiasaka or loin cloth, iitiarasanga ora mantle for 
ccvenng the upper part of the bodv and usnisa or turban.^' The 
Barhut carvnngs generally show male figures dressed in a sort of a 
dhotie reaching just below the knees' with an upper robe thrown 
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over the shoulders. ^ In the case of female figures this dhotie 
reaches down to the ankles." These dhoties were secured round the 
waist with a girdle tied in a slipknot in front,’’ below the navel, ^ 
either with the free ends floating down one Side or with 
the two ends on two sides, right and left.’ According to C V. 
Vaidya tailoring was introduced into India after the Greek conquest.' 
Tunics, which might have resembled the modem kurta were also 
worn by both men and women'* A typical householder of the 
~Nikayas is described as in “full attire of long tunic and long cloak, 
with umbrella and sandals The Mahagosinga Sutta thus describes 
the wardrobe of a king or a noble man ; he has a clothe’s ches 
filled with clothes of diverse colours He wears one set of clothes 
in the morning, another in the altemoon and a third in the evening 
The tunic is worn only by attendants in the sculptures at Amaravati ’o 
Such a tunic worn by grooms, attendants and guards is suggestive of 
Roman style The same sculptures as also those at Samchi show 
both men and women wearing striped drawers ” 

The head in the case of males was covered by a turban with 
a crest in the centre or two bulge-hke crests on either side of the 
centre The turban at Amravati is slightly different It is described 
as a “large inelegant turban with stout central T shaped ornament 
In the case of female figures in the sculptures at Barhut the heads arc 
always shown covered with veils with ornamental borders ” 

Robes and dresses of diverse colours are frequently referred 
to in the Nikayas and the colours most constantly mentioned arc 
dark, bright, blue, yellow, read and brown ' ’ The Mallas, we are 
told in the Mahapannibbana Sutta, brought “a cloth of gold 
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burnished and readv for wear ” and gav e it to Ananda for covering: 
the Buddha’s bodyA Megasthenes says that the robes of rich Indians 
“ are worked in gold, and ornamented with precious stones, and 
thev wear also flowered garments made of the finest muslin.”- 

Cotton w'as generally used for the manufacture of cloth but 
cloathes of w'ool and silk are also mentioned frequently. Kautil%a 
mentions “fibrous cloths, rain ents, silk cloths, woolen cloths and 
cotton fabrics.”- The silks of Benares were famed to be the best 
in India and kings and noble men always used them for their apparel ^ 
The silk-worm industry was quite in a flourishing condition and 
Buddhaghosa describes to us how the cocoons were used for obtain- 
ing silk.’’ These garments w^ere tastefully embroidered with gold 
borders and designs were worked out on them with remarkably 
subtlety.'' 

The hair and its care offered quite a source of proud attention 
to the householder. King Mihnda asks Nagasena as to why a recluse 
should cut oft his hear and beard Kagasena replies “ A recluse 
shaves off his hair and beard on the recognition of sixteen impedi- 
ments to the higher life. And what are those sixteen? The 
impediments of ornamenting it, and decking it out, of putting 
oil upon it, of shampooing it, of placing garlands round it, of 
using scents and unguents, and mvrabolan seeds and dyes and 
ribbons and combs In the case of ladies the hair 

was either plaited or “otherwise dressed and allow'ed to flow 
dowm almost to the hips, with jewelled strips running all along above 
It.. - Curly hair was regarded as the most beautiful." The 
hair was was arranged in manv beautiful ways. "Kesapasa is a 
specially charming mode of arranging the hair in the form of a loop. 
Sometimes it is bound with the loop close to the head : sometimes^ 
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It IS a loose knot with the loop lower down; often the ke^afya^a is 
decked with Ilower wreaths 

We are also told of bath powder mixed ivith water and made 
into a paste tor use at the time of bathing Vatsvayana gi\es a 
detailed description of the toilet articles used by a nagaraka Various 
scents and fragrant substances are mentioned from wh>ch we get an 
idea of the richness and variety of a uagai aka’s toilet - Garlands of 
flowers were worn round the neck and the hair on festive occasions, 
and the face was decorated with sandlew'ood and vermilhon paste 
markings. 

The footware consisted of leather sandals either plain or 
ornamented They were also made from boar-skin or wood or grass, 
(either mitiiga or babbaja) leaves of date palm, or of w'ood ’ Shoes 
covering the upper part of the foot and high boots (especially after 
the Greek invasion) were also m vogue ^ 

But It is in the matter of jewelrv and ornaments that the 
greatest diversity and the highest cppulence for which ancient India 
was well known to all the then civilised countries of the world, can 
be seen 

The sculptures from Barhut, Samchi and Amravati and the 
painting from Ajanta caves (esp. No X) can verily be called the 
treasure house of information regarding jewelry in vogue in 
“Buddhist” India In the following pages an attempt is made to 
describe a few varieties of ornaments seen in these sculptures and 
paintings 

It IS best to begin with the head tor it is rightly called the 
“Uttamanga” The hair was decorated with fnngs of pearls or 
other beads depending upon the status of the person The dressed 
up hair ended in tassels w'hich were sometimes decorated with gold 
caps studded with pearls and gems ’ I rom the fringes ^of pearls 
worn ov’er the hair hung a pendant touching the centre of the fore- 
head Many varieties of such pendants arc known from Barhut 
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-tn precous stone were also -nsec.' i rree ■’rariettes o: earrirtts 
no’"^ to '05 from Barnet. Tnev are as fcllcws; 

\ St. I — A sirtale soltc rir:a w^thsrnt ane carwrn: ct cma- 
trertattern-- 

Var. II - It nas a tapering snape with a clnsrer of diree rhtrs-^ 

Var. Ill- It i< shaperi Ii!-:e a leaf, prchablv the p:pal leaf.' 

Barhut shows more than half a ccren v<irrieties of necklaces. 

Var. I - Seven rows of ceacs with rectangular clasps at encs.'^ 

Var- II— Thus is longer than Vcr. I an£ teachers the hol'ow- 
cetween the Orests. It has six strands or rows with, 
rectangular slats or h'ceks approrimatelT in the- 
x-C-a t« c on ..an. <^r* . ■ lert. 

Var. ill- Six strands or rows with six rectr-ngular slabs or 
L-oots in me mrncile- 

Var. IV- ’s the ie^st complicated consisting of a s'ngle hann 
with £cral designs on it worn close to the neck,^ 

Var. V - :s ptarticallv the same as Var. I hut has cnlv three 
rows irstead of seven as in L' 


Var- ^T- hz' tw o rows of beads wrth ; 

three rectanaular rendants m 


secomi row holdina 


i.ne recklures at Samchi are generally the same pattern as 
u One variem. mav, however, he observed here. It has three 
~t charms, two in the from Xcndipuclcs- - 
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Three varieties of armlets can be seen from Barhut 

Var I - IS a simple bangle like ornament with bead desien in 
the centre running round the entire circumference ' 

Var IL- has a slightly different design. It may convinientlv 
be described as the “arrow-head” design - 

Var 111— IS highly ornamental The base has the bead-design 
in the centre and is surmounted by a leaf like 
design ^ 

The female figures, both at Barhut and Samchi lavishly sport 
bangles m their hands. Some of the figures have si\ in each hand 
and others seven ' The designs are fairly simple showing a bead-likc 
structure or a structure made up of rectangular blocks or slabs 

Across the waist-hne hung girdles of diverse designs and 
breadh One variety shows three rows of beads strung together*’ and 
another has seven '• 

Wearing rings on fingers, it appears, was a common practice. 
Two, It seems, was the smallest number of such rings worn ’ Rings 
adorned all the four fingers’" and in some cases the thumb also 
sported a nng " 

An ornament which can either be described as a “suspender” 
or a “cross-necklace” is much in evidence at Barhut It consists of 
a single strand of beads crossed in the centre and going round the 
neck with the ends either attached to the girdle or hanging loose on 
both sides. The place where the strands is crossed is covered b> a 
medallion either plain or with floral designs 

Wearing anklets, either simple in design or ornamented also 
seems to have been a common practice in tho'e days We have 

(1) Barua, op cit PI VU 
( 2) Ibid , PI XXXI 

(3) Ibid , PI VII 

(4) Ibid , Pis XXXI & VII 
5) Ibid, VI XIV 

(6) Ibid„ Pi VII 

^7) Burlingame, Buddhist Legends 111 p 333 

(8) Barua. op cii„ P! XXXI 

(9) Ibid, VI XL 

(10) Ibid. PI IX 
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figures from Barhuc wearing one anklet in each leg,’ slender in shape 
and design or one big anklet simple and solid in design.- Com- 
binations of such anklets numbering upto seven uere also not 
uncommon.^ 

Th ese ornaments were generally made of gold or silver which 
w as used as the base over w h.ch delicate designs set with precious 
stones were carved. Beryl, cr^’StaB sapphire, cat’s eye, flaxgem, 
acacia gem, topaz and ruby were some of the gems frequentlv used 
b’ persons of high station,’ while persons of humble means used 
copper and zinc as showd by finds of copper and zinc bangles and 
rings from Samchi and Samath ' 

Thus on a general summing up the picture of the times indi- 
cates an oppulent and highly developed economic life wnth a high 
state of culture and consequently an elegant social life 


(!' Ibid PI VII 
(2, /bw' PI IX 
(3 /cic/ 

f-i Rn"E Dai as Dio/ of the Buadha II p 201 
5t S3£ jJX'h p 177 

'c Sae Calaiccue ci I’ra l/.useun o. ^ichaso’ccr, a^ Saraath p 52 



CHAPTER IV 

ECONOMIC CONDITIONS 


*J*HE pivot of economic life in India has always been anncultiirc. 

In the period under review a«ncultiire played a very important 
role in the economic life of the people The bulk of the king’s 
revenue came from taxes on land and its produce But the oilier pro- 
fessions were also in a flourishing condition and supplemented the 
agraraian produce The fields had fixed boundaries and grew two 
crops a years ^ After paying the royal taxes the husbandman was 
at liberty to sell the surplus produce The gram would be carted, 
led in a caravan to a marketing town and sold in markets Trade 


and commerce were in a very flounshmg condition The Jatakas 
contain many references to trading vessels sailing to the I'Jear East 
and Java and Ceylon - These traders formed their own guilds - 
The guilds had their own laws and even the king had no power to 
interfere with them Trade disputes were often settled by such 
guilds and corporations and the royal authorities were obliged by 
custom to respect them ' The Alderman, whose office was often 
hereditory was the leader of such guilds ' The guilds were con- 
stitutionally recognised and were represented at the court by their 
leaders An inscription from Nasik’ gives a vivid description of 
the working of a guild The guilds possessed cxecutiee as ucll as 
judicial authority and they looked after the intcrts of th:r members *■ 


The price of mercantile goods was fixed bv the government’’ 
and all commercial transactions ncre under the constant supervision 
of a superintendent of commerce The superintendent was 
specially instructed to show favour to those who imported foreign 


(1) SB^.XXV, p 298 

l2) Majumdar, Corporate Life m Ancient Indio p 17 

(3) Ibid, a 260 

(4) Ibid, p 293 

(5) Ibid p 22 

(6) Ibid , p 24 

(7) EJ , VIIL pp 82 86 

(81 Maiumdar, op cit , p 26 

(9) S££,T/N.p 324 

(10) Shamasastri , Arthasasira p 114 

—15 
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merchandise and foreigners importing articles of trade were given 
special considerations ^ 

"From Kautilya’s references to foreign trade it is apparent that 
seaborne and land-home trade with foreign countries was m a 
very flourishing condition The Baveru Jataka tells us about 
Indian merchants sailing to Babylon and doing good bussincss 
there. The Milmda Panha refers to ship-owners who become 
wealthy by constantly levying freight m some sea-port towns.- 
Nagasena in a reply to king Milinda speaks of ships going to Tak- 
kola, China, Sovira, Surat, Alexandria, the Koromondel coast and 
Further India.^ The Niddesa, a commentary on the Sutta Nipata, 
gives a list of ports and towns visited by traders m pursuit of wealth. 
The list includes places like Gumba, Takkola, Takkasila, Kalamukha, 
Maranapara, Vesunga, Verapatha, Java, Tamali, Vanga, Elavaddana, 
Suvannakuta, Suvannabhumi, Tambapanni, Suppara, Bbarukaccha, 
Surattha, Anganeka, Ganga, Paramaganga, Yona, Paramyona, 
Allasanda, Mahakantara, Janmapatha, Ajapatha, Mendapatha, 
Sambupatha, Chattapatha, Vamsapatha, Sakunapatha, Musakapatha, 
Danpatha, and Vcttadhara ^ Some of these places can be easily 
identified Alasanda, for instance is Alexandria, Takkasila is 
Takshashila, Bharukaccha is modem Broach. An idea of the 
comprehensive and extensive trade earned on by Indian traders can 
easily be formed from a perusal of this list 

Not much information is forthcoming regarding the 
merchandise carried and sold by these traders Places like Benares 
and Mathura were famous for silks ’, and it is natural that these were 
included in the articles ot inland and foreign trade Seasmum oil 
was another such item.® We also read of vessels made of copper. 
Silver and gold sold in the markets " Nepal blankets were a special 
favourite with inland traders and widely sought for " Production 
and sale of hides and skins of deer, goats, hemp, flax and wool yarn 
w'ere also widely practised.® A varied find of glass seals indicates a 

(1) Ibtd 115 

(2) S3 E , XXXVI, p 269 

(3) S33,Yyjyi p 269 

(4) Niddesa^ I. pp 154-155 

(5) Mababhasya I p 44 
(61 Ibid . p 77 

(7) 533 . XXV p 277 

(8) Ibid, p. 118 

(9) Ibid , p 37 



flounshing glass industry ^ and the Malaiikcignnnnrarn tells us of 
glsss banglass worn by court ladies.- Gems and precious stones’ 
were also carried and sold by merchants to royal courts and wealthy 
people ' Sugar m some form and ns commercial production seems 
to be known during this period * ' 

Ornaments of gold inlaid with precious stones were much 
sought after by the wealthier section of the population ’ Kautily.i'’ 
speaks of a supervisor for the sale of jewelery He has laid down 
elaborate rules for the testing of gold and precious stones from 
which It seems the manulacturc and sale of precious ornaments had 
a long tradition behind them " 

The means of transport on the land was the the sakata or the 
bullock-cart ® Some merchants would join together form a cararan 
and travese the deserts and forests on their routes ” These forests 
we/e highly dangerous and it was necessary for the sake of safety to 
form a large group Travelling in the desert was generally done 
after sunset and during the day the caravan rested after posting 
guards all around Navigation in the desert was done with the 
help of the stars and a specialist in this art always accompanied 
such a caravan 

The ships sailed the high seas carrying with them articles of 
trade to foreign shores The Jatakas tell us of navigation on high 
seas and it is indicated that there was a very flourishing ship-buiIding 
industry and large mercantile marines were built up.’” Kautilya 
knows of an official known as the Superintendent of Ships ” This 
officer evamined “the accounts relating to navigation, not only on 
on oceans and mouths of rivers but also on lakes, natural or 
artificial ’’ Tolls were levied at ports on merchandise and 

passengers sailing on such ships had to pay sailing fees.’-’ 

(1) See ISORS X pp 191 197 

(2) MalavikaanimiiTam, p 84 

(3) Ibid , Act "I 

(4) JSOJiS , IV, p 4S1 

(5) Mahabhasya, I, p 16 

(6) ShamaeastiT, Arthasastra, p 281 

(7) Ibld,p 101 

(8) S£ E XXII. p 281 

(9) 7qM, p 1 

(10) Dutt Economic History of Ancient India, p 116 

(11) Sharaaeastry, Ar/Aasos/ra, pp 152 153 

(12) S.B.E.XXV, p 282 
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Ships and sailors are a master of common reference m the 
Pah books and th_ Brahmanical %\ritm:;s prior to Manu. The volvi' 
m nous trade carried over the hif;h seas by Indian traders slackened 
due to divc’-se reasons till it was reduced to a dnbble and finally in 
Manii’s time voyage by sea was condemned and looked down upor.^ 
Manu instructs a householder not to entertain one “who undertakes 
voyages by sea” at a Sraddha ceremony. It is difficult to understand 
this change in the attitude towards sailors. 


The medium of exchange was the ancient Kaishapatui a square 
copper com.-' These Karshapanas were g..nerally iininscnbed and 
marked with punches belonging to those who issued them. Silver 
coins are mentioned m the Arthasastra^ the manufacture ot which 
is the concern of the superintendent of mint These silver coins 
contained four parts of copper and one sixeenth part of any one of 
the metals, tikshna, trapa, sisa, and anjcnici These coins were in 
four denominations namely panel, half a pana, a quarter and one- 
eighth. All these coins were umnsenhed and coins with royal 
names were introduced in Magadha and Madhyadesa only under 
the Sungas ^ 

Tlic MagaJhas had a long tradition of having trade as their 
main business in life The Jatakas and the Nikayas give us a picture 
of flourishing economic conditions in Magadha The Arthasastra 
shows the peak of Maur^an pr isperity which was mainlv due to the 
glorious empire of the Maurvas The Mahabhasya of Patanjali, a 
product of Sungan times icfcrs to Pataliputra and Saketa as temiini 
of an important trade route suggesting t' ereby that inland trade was 
m a prosperous condition The inscnptu ns of Samclii refer many 
a time to merchants (lanija)'' which fact goes to show that the 
business coinmunitv at that time formed an important part of the 
population But Muntt Siniritt slunvs a complete reversal of these 
conditions' The servtTe cordcmnation by Mann of voyage by sea is 
an important indic ition 

It would not be uninteresting to inquire into the reasons 
V’ hich led to the fonnu^atum c'f such an attitue^e. Wc have shown 


( 1 ) 

C) 

ijl 

K) 

(5) 

( 6 ) 


Ibid.p 105 
Matabtasya, I, p 4-1- 
Shamacao / opcit.p tS 
See JM O BS XVII, p 350 
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elsewhere that the entire attitude of Manu is permeated by a liatred 
of the Buddhists The Buddhist movement, we saw earlier, sym' 
bolised a Kshatnya Brahmana struggle and a revolt against tht 
caste-s^ stem and Vedic ritualism. Manu, on the other hand, represents 
the reinstantment of a tnumphant and militant Brahmanism. Some 
of the foremost disciples of the Buddha were merchants like 
Anathapindika and men who had an humble origin like Jivakj 
Buddhism in its stride unleashed a liberalising and catholic influence 
while the Mann Smnti in its pages chows a spirit akin to orthodox 
extremism It is no wonder, then, that as castes came to rule the 
social life of the people the trades and pursuits followed by the lov er 
classes lost their importance from the official stand point Tli< 
injunction against sea-ioyagec is to be read in this light The insular 
spirit of Manu would not permit him to regard se.*'Voyage and 
sea-borne trade favourably. A comparison betucen the (Conomic 
dicta in the Arthasasfrci and Manu easily rei c*alc the d'ffcrencc. Manu 
represents a complete reiersal of the Arthasastra doctrines ’ 

But in the period under review the economic conditions of 
Magadha were properous and flounshing Trade was carried on 
w'lth distant cities like Patitthana- and Mahissati The inscriptions 
of Barhutand Samchi mention flourishing cities like Vidisa,' Mathura 
and Ujj'eni.'' 

The same prosperous economic conditions arc reflected b> 
the diverse trades and professions. 

One of tne most important professions was that of an artizan 
This was hereditorv and had a highU dei eloped guild organisation ' 
One of the Samchi inscriptions refers to a YLarniPa-an artizan, who 
mav be a worker in stone or a $roith.‘ The guild of artizans had a 
foreman who settled all their disputes and represented them at tl e 
roval court- ‘ 

Manu refers to a number of profess'en' which are regard^'d 
as low, Thev include breeding of sporting dogs, falconers, agii- 
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culture, shepherds, keepers of buffaloes, earners of dead bodies, 
black-smiths, bird-catchers, gold-smiths, basket-makers, dealers in 
weapons, washermen, barbers, trainers of elephants, oxen, horses, 
camels eted 

Since ancient times the soldier in India was a professional 
fighter in the pay of the king The SamannaphaJa Sutta of the 
Digha Nikaya mentions lanous professions associated with the army 
such as horsemen, chanotcers, archers, standard bearers, camp 
’m'arshalls, camp followers, military scouts etc.- A Samchi inscnption" 
refers to a donation from an asteanka a trooper indicating the 
profession of the donor. Kautilya distinguishes between hereditory 
troops, hired troops and corporation of soldiers. From the discus- 
sion which follows on these armies it appears that during Kautilya’s 
■days recruitment to the army was not restricted to any one caste 
and' a- Brahmana, a Kshatriya or Vaisya or Sudra could become a 
soldier if he so chose.'* The army consisted of four corps, cavalry, 
elephants, chariots and infantry.*’ 

A profession associated with the army was that of a maker 
of Bows and arrows The profession of a worker in bamboo' was 
considered to be very' low and only those who came from the lower 
stratum of population followed it. Similar was the case with 
workers in leather.** 

The professions of cowherds and hunters were associated 
more with agriculture than with commerce and trade. The hunters 
generally lived in forests, laid traps and caught wild game.** These 
hunters’ generally belonged to the aboriginal forest tribes. 

. . The farmers usually employed herdsman who looked after 
their cattle and took them out to graze and water. These cow herds 
were paid wages by their employers and were held responsible for 
jhe safety of the cattle.*® They grazed the cattle in the pastures 

(1) , 7XV pp 162-167 

(2) Rhys Dav'ids, DiaJ of the Buddha I, p 66 

(3) Marshall & Foucher Opjoit , I, p 382 
Shamasastry, Arthasastra p 401 

iS' Ibid 

(6| SB£. 7XV,p 106 

(7) Ibid p 311 

(Hi S5.£,X>.V p 303 

<91 Jbtd p 261 

CO) Sha'nasastri opcit p 155 
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which were often communal, during day time and returned them to 
the owner at nightd , 

A profession which came-m to“vogue only after the extensive 
spread of Buddhism w’as that of cloak-seller.- The lay-devotees 
generally considered it a work of high merit to equip the monks w ith 
a pair of robes and -other requisites after Vossu. These cloak-sellers 
undertook the work of preparing robes for the monks on payment 
from rich donors 

The Banker^ (Setthi') played an important part in the 
commercial life of the community.”' Generally they themselves earned 
on some trade and m addition lent money to needy people on an 
interest basis. Kautilya lays down an interest of a Pflna and a 
quarter per month as just and refers to various rates of interest 
allovv'ed traditionally to commercial magnates, foresters and sea- 
traders.^ He also presenbed vanous punishments for those charging 
heaviour interests. Manu allows 15 per cent interest ^ 

The artists, though they held an important position in the 
hierarchy of professions were regarded as low in the social scale. 
Prominent among the artistic professions are those of a sculptor*’ 
and an actor ^ Manu disallows actors to serve as w itnesses in a 
court of law ® This low status was accorded to them due to the 
puritanical attitude of Manu for from the inscriptions of Barhut and 
Samchi no such stigma seems to be attached to these professions. 
The sculptures at Barhut show many scenes of singing, dancing and 
actors playing on musical instruments.'' It is highly probable that the 
actors had their professional guilds.'*' Such artists usually had 
royal patronage and vve learn from Malankagmmitramthat Agnimitra 
had a hall of pictures and a hall of music." 
a) S.BJ'.XXV.p 295 

(2) Marehall di Foucher Monuraen/s o/ Scxnc/ij I, p 313 
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Numerous Jatakastonts tell us about wea\ers and their work. 
Thev had their ovm quarters in a specific part of the toumd Thev 
receded thread from the customers and wove cloth for them.- 

The other professions regarded as “low” b% the Brahmana 
law-makers uere those of a barber,' a bath-attendenr, a washer- 
man and a d\ er." 

During the times of Samchi and Earhut the work of a scribe 
had become a profession/' Scribes were also employed at the royal 
court and we have an incription at Samchi telling us of the gift 
of a rail-piUar bv a roval scribe." 

Work in iiorv was a very important trade. These workers, 
like the •weavers, lived in their own settlements and carried on their 
trade there.* Similar was the case with potters.’ 

No picture of the economic conditions of ancient India would 
be comple ivitbout a reference to the sla\es and others who worked 
on hire. The latter, jt must be mentioned, were free men, for a 
clear difference is maintained between dasas and bhatakas, slaves 
and hired men, in the inscriptions of Asoka ’’ The "bhatakas*’ were 
labourers hired on a contract and were compelled to serve for the 
term mentioned i-' the contract.” An employer who dismissed a 
workman before the evpirv of his contract had to pay him his 
entire wages 

The institution of slaveiv was probably a rehc of Vedic times 
The Vedic Arvans turned their war captives into sla\es as they were 
too numerous to be killed and also thev proved useful in the from 
of cheap labour. Slaves are defined as those who are bom at the 
masters’s house, receried as gifts, maintained during a general famine, 
pledged bv rightful owners, capti\es or those obtained by wages 



,^,5'cr , r, 317 
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(betring).i slaves had to do “ impiin ” worh mh Ii t-v^ < piip". 

shampooing etc - They had no propnciory r^gl)^^ and < /;/i(d !,< Kild 
by their rightful owners. An owner could < maix ipai* lin i-l I'u t( 
he so desired and the act of emancipation v/as don< by t'll'Ut" ■ ),<i 
filled with water from a slave’s shoulder and ‘ina'^biu;' ;i ' /,/• 

indigent man could pay off his debts by worbing a*- i uid /,,< 

thus treated as such for the stipulated period.^ Anapo‘f<<u 
religious mendicancy was promptly n»ad( th< biny's ^\}i / 

But slaeery m Indn, as compar'd v/ub (! ' aix x i,< 

Roman ty'pe was of a verv mild form and f'lnnd' d 'n< ,n 

entirelv different basis “The chief economic {t^inn >,f Jndnn 
slavery’” observes Rangaswamy,' “ is that the sla-' n ir/ai/d o ^ 
member of the famih, is entitled to th'a jn/iolabdiiy nf / i‘ 
and cannot be set to do menial and degra'Jing v/'irb/' 7^' f|a/<, 
again, was able to purchase back hi« fr'cdom and dx i/ud'ih^, 
befitting las role of a social reform'cr prohibiroi hr i' > nb* fr/ < 
havingtiaves ' Slaeerv in India depend'ui rn'i-'-o'* J 

of the slave than racial contempt on the '/ o, o' ” « • 

mild form of slaverv in India could east} h ; . .'ged ’ - h' v'* ' 
ignorance of this institution- 
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conscious of their distinct identity shows us the vibrant life which 
the people lived m all its vividness 

The beginnings ot Buddhist art may, than, be sought in the 
times when the laity were united with Samgha of the four-quarters 
■with a singleness of purpose and liarmonious understanding Accord- 
ing to Foucher Buddhist art found its origin in the custom of the 
devotees going on pilgrimages to the holy places of Buddhism. Human 
nature, he argues, is such that visitors when on visits to places of 
interest always persist in bringing back mementoes from such 
places of interest ^ And when such places are invested with religious 
significance the need for mementoes is more urgently felt. Thus the 
Buddhist lay-devotees "visiting Samath or the Lumbim forest must 
naturally have wished to bring back from there such emblems as 
would constantly remind them of their visits and the keep afresh 
the memory of the Master. 

But apart from these commemorative tablets there must have 
been in existence buildings and viharas which were built with a 
different end in view. W e are told of Anathapindika building the 
Jetavana vihara for the Buddha of which scene a carving is found 
on the railings of Barhut - Anathapindika, we are told, on going to 
Sa'vathi thought of erecting a building where the Buddha could com- 
fortably stay in peace and quietitude He approached the prince Jeta 
in this connection and bargained for the purchase of his garden. 
The prince stipulated that Anathapindika could have the garden if 
he paid in exchange as many pieces of coins as would cover the 
entire plot. This being done Anathapindika built “ dwelling rooms, 
and retiring rooms, and storerooms (over the gateways) and service 
halls, and halls with fire-places in them, and storehouses 
(outside the vihara) and closets and cloisters and halls for exercise 
and wells, and sheds for the wells and bath-rooms, and halls attached 
to the bath-rooms and ponds, and open-roofed sheds.” The CtiHu- 
vagga of the Vtnuya Pitaka narrates to us the incidents which appear 
to be connected with the earliest of such works A merchant of 
Rajagaha^ seeing that the Bhikkhus, being without buildings, were 
forced to stay wherever thev could, expressed a desire to build dw’c- 

(M Foucher op.cit , p 12 

(2) See, Baiua, Barhut Inscriptions p 59, lor the account see S,B E,, XX, p 187 
O' Culla vagga, VI. I p 2 S,B E , XX, p 157 
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Ihngs for them The Bhikkhus declined the offer because the Buddha 
had not given them permission to accept any such dwellings The 
matter was reported to the Btiddha who then accorded the necessaty' 
permission in the following ^vords . “ 1 allow you, Oh Bhikkhus, 
abodes of five kinds Viharas, addhayogas, stoned dwellings, attics, 
caves ” Thereafter the merchant of Rajagaha “had si\tv dwelling- 
places put up in one day.” This he did, we are further told, “for 
the sake of heaven ” These sivty dwelling places were dedicated to 
the “ Samgha of the four quarters” The the Buddha commended 
his action thus 

“To give vihara^ to the Samgha, w'hcrein in safety and in 
peace 

To meditate and think at ease, the Buddha calls the best 
of gifts 

Let then, the able man, regarding his owm weal. 

Have pleasant monastenes built, and lodge there 
learned men. 

Let him with cheerful mind give food to them and dnnk, 

Raiment, and dw'elling-places, to the upright in heart. 

Then shall they preach to him the truth- 

The truth dispelling every grief which truth when here 
that man perciives 

He sms no more, and dies away 
These earliest viharas were of a very simple pattern affording 
mavimum of comfort and minimum of luxury They had a door 
w'lth door-post and lintel and a string for the door to be fastened 
The doors had bolts and pins The viharas had three different 
kinds of w’lndows, “windows made with railings, window’s made with 
net- work, and windows made wnth slips of w’ood The windows 
had curtains and were shuttered The furniture pro\ided in such 
viharas w’as minimum necessary. There w’as a “solid bench or 
dw-an built up against the w’all of a room, or under the verandah 
against the outsaid hall of the house.” The \'ihara may be furnished 
w’lth a rectangular chair, an armchair, a sofa, a state chair or a board 
to rcclive on ” 


( 1 ) Ibjd.p 160 
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240 


The viharas were white-washed and painted \\ ith red and 
black colouring. Before applving the white wai<h the walls were 
covered with slime or paste and in the case of the red colouring 
matter before being applied, the walls uert plastered with paste 
made of mustard-seed and oil of beeswax ' For making the black 
colour stick, slime and some astringent liquid were used The 
ceilings were co\ered with ceding cloth and pins and bamboos w'ere 
fixed in the room to hold tl'e monks robes - There was a sersnce 
hall, a water room and a water shed attached to the vihara. The 
Mharas w’ere fenced round with brick walls or stone walls or 
w ooden tences The roof w as either built up of brick or stone or 
cement or covered w'ith straw' and leaves ' 

The location of thf* viharas was such that they w’ere “not too 
far from the town and not too near, con\'inient for going and for 
coming, easiU accessible for rll who wish to \isit .by day not too 
crowded, by night not exposed to too much noise and alarm, 
protected from the wind, hidden from men, well fitted for a 
retired life ” 

The earlv Mharas were humble in appearance and simple m 
stvle but later on pillars with capitals were proMded Once we are 
told, Visakha Migaramata offered a storeyed building supported on 
pillars \vith capitals of elephant heads for the Samgba and the 
Buddha permitted the monks to accept it ' Since then, it would 
seem, external decoration of Mharas came into \ogue. 

Besides these buildings la>men w'ould also offer caves to the 
fra tern .tv and such offers were grate* ullv received But such places 
were provided onlv with a view to offer the maximum amount of 
comfort to the Samgha, as an indirect result of which the lay donor 
mav expect to collect much spiritual merit 

The appearance of the Stupa, on the other hand, is attiibut- 
ablc dircctlv to the cult of veneration The idea behind a stupa 
and Its veneration was one of a case of more direct merit than 
the ofler of a vihara. The stupa, to the lav community, was as 

^ t iC d. T 171 
Cl /b’d.p 175 
>3 /hid p 177 
/hid c 177 
'5 ID d p lo7 
<C ID d D 232 



much of a necessity in their everyday life as hearing a sermon from 
a bhihkhu. The stupa was of a commemorative form Ananda, ihc 
trusted disciple of the Buddha, asks : “What are wc to do, Lord, 
with the remains of the Tathagata" to which the Buddha replies 
that his body should be cremated and over the relics a stupa hlioiild 
be built. He says “A Tathagata, an Able Awakened one, is 
worthy of a cairn.” Such a cairn, he instructs Anada, should he 
built at the four cross roads and lay devotees should visit it .md 
place garlands or perfumes or paint and make salutation there lo 
their abiding merit ^ The Buddha also indicated the four places of 
pilgrimage for the devout They were (1) the place where he 
was bom, (2) the place where he was enlightened, O) the plact 
where he first set in motion the wheel of Haw and f4) the plact 
w’here he finally passed away."^ To such places then the lay'davotees 
would flock as an act of merit Asoka later on, built some tif his 
pillars on those spots to commemorate the events as«oriated v/ith 
them And Foucher has concluded that these places of pilgrimages 
must ha\e been the earliest centres of Buddhist art. 


When we take into consideration all these factors it is easv to 
to understand that Buddhist art mainly owes its origin to thi Z'sal of 
the lay devotee. Indeed, it will apparent that it was the Buddhist 
lay devotee who gave an impetus to Buddhist art, the marveh 
Ions results of uhich we see in Samchi and Barhut, Karle and 
Samath. For its mception and encouragement Buddhist artov/f-^ 
much to Its laymen and its onl\ when the las commnif' v,a 
properlv organised into a Buddhist commumtv a<^ a unit of pop uh- 
tion distinct from the mass of Brahmanic folio a Ojat th' 
Buddhist art came into its own. 


Buddh^t art. we ha'-e remarked ea-Le-, Ke" e ' ' ' . i' 

to answer a specific demand which V 25 to sa*i‘f 

of the people. It, on the other ha.-.d fuIHIcd a • <" "tl r"d 
It proved a ver’* vialuaole mean- o' ~cpsgat '"g hi.. t A " 
most el' . It aisc ser-en 2 rcter—a ' c' o 
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the stupas at Barhut and Samchi These Buddhist places of worship 
not only provided external symbols - a long felt need for the laif^ - 
but also brought them together tn a group bound by common ideals 
and aspirations. The artist, on his part, being thoroughly imbued 
with Buddhist ideals could portray their innermost thoughts and 
feelings tor in the words of Smith- “An artist is the expression rather 
of collective than of individual thought . The Buddhist artist 
living in a society which piously turned its lofty thoughts towards 
the Buddha and his inspmng life and being himselt endowed with a 
“projective” imagination of his own could reflect the ideals of the 
times in which he lived and thus liberated the synthesising forces of 
art for the unification and eddification of his people. 

Buddhist art had another advantage and it lay in the liberal 
tendencies adopted by the patrons in the selection of the work- 
men. Buddhism, being itself protest against the caste system natu- 
rally Ignored the differences of caste In consequence the Bud- 
dhist patrons had a wider scope for selection of artists.^ The 
artists, on their part, coming from diverse strata of society and 
representing diverse environment brought with them a refreshing 
variety to bear upon their artistic productions Further, as all 
of them were, in all probability, Buddhists or at least deeply 
imbued with Bu(£d'“istic ideals could easily and faithfully represent 
the religious feelings and ideals of their patrons Again, execution 
of such artistic edifices being considered works of merit the heliev- 
ing artists could work with burning zeal and an unparalleled 
singleness of purpose. All these factors combined to produce a 
gigantic pageant which we now call Buddhist art. 

All Buddhist art, from the point of view of the laity, could be 
divided into two distinct groups. Under the first would fall all 
such buildings as were utilitarian in purpose, like cells, caves, 
vihars, and parks and the other group would comprise of com- 
memorative structures like stupas with their railings, and stambhas 
or lats 

The stupa, due to its close association with the Buddhist 
movement is widely known as a Buddhist edifice. But the stupa, 

(1) Bnuxa &S\nha, Barhut Inscriptions, p 14 

(2) Smith, Greef- Art & National Lile, p 263 

(3) Ravell, A Handbook ol Indian Art, p 20 



evidently, goes much further into antiquity than Buddhism itself. 
The Buddha, in fact, speaks of stupas or cairns while instructing his 
disciple Ananda regarding the disposal of his body after Parinir\ana. 
“At the four cross roads” he says “a cairn should be erected to the 
Tathagata From tius passage it appears that it was a common 
practice to erect stupas over the remains of the bodies of departed 
persons especially noblemen 

Longhurst- discussing the evolution of the stupa refers to the 
specimens of ancient sepulchres commonly found in South India 
and the tumuli of the Deccan as “the prototype of the Buddhist 
stupa or tomb ” “These tumuli,” he further says,” are low c rcular 
mounds of earth surrounded by a ring of l^ig boulders firmly planted 
in the ground to keep the tumuli m position and to mark the 
sacred spot ” 

Block”* discussing the finds from the Vedic Burial Mounds 
situated in the villages of Lauriya and Pakhri in the Champaran 
district refers to the burial lessons mentioned in the Sutias and 
Pravaras. According to \edic tradition “the disposal of the dead in 
ancient India was divided in four separate acts, viz (1) cremation 
(2) collecting the bones of the cremated person and depositing them 
in an urn, (3) expiation and (4) erection of the funeral monument ” 
The stupa in the earlier stages of its historv, would seem to be 
associated more with royalty than a specifically religious purpose ^ 
The umbrella on the top of the stupa signified more of earthly power 
than religious influence “The royal umbrella,” says Ha\ell' raised 
on the top of the stupa was not mere religious symbolism . it w as in 
the first instance a recognition of the social ranks, real or assumed, 
of the spiritual teachers whose ashes were deposited there ” What 
then, the Buddha’s injunction to Anand in the Mahapanntbbana 
Stitta signifies is that he wishes his body to be disposed off according 
to the accepted tradition. But when the custom came to be practis- 
ed by the Buddhists it underwent a transformation in character, the 
social values in raismg a tumulus were transformed into religious 
values and later on the stupa became a place of worship 

(1) Rhys Davids, Dial of the Buddha, II, p 156 

(2) The Story of the Stupa pp 12 13 

(3) Archaeological Survey of India, "Hevr^mpeildi Senes Vol II, p 13- 

(4) Havell, A Handbook of Indian Art, p 14 
(S) Ibid , p 5 
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Another difference which the Buddhist stupa has with the 
earlier sepulchres hes in this thst the latter were alwavs built on 
secluded cpots while the former was bulit in a prominent place- 
Considering that the Buddhist stupa was a monument of religious 
significance it is inevitable that it differed from the earlier sepulchres 
in location. A. Prakash does not regard the tumulus as a precursor 
of the stupa for he remarks, that a tumulus is a mound covering 
up a tomb or grave while a stupa contains onlv relics Fergus- 
son in 1913^ argued. “1 personalv hesitate in believing that the 
Buddhist stupa is the direct descendent of the sepulchral 

tumulus of the Turanian races The Indians, however, never 

seem to ha'v e buried, but alwavs to have burnt their dead, and 
consequentlv e'ver, so far as we know, had anv tumuli among 
them It may be In consequence of this that the stupas, in the 
earliest times took a rounded or domical form, while all the tumuli, 
from being of earth, necessarily assumed the form of cones.” 
Longhurst’s study of the tumuli in the Deccan suffiaentlv inva- 
lidates Fergusson’s remark that no tumuli are to be found in 
India." Tb.at the burial mounds were also round in shape can be 
easily seen from the reference to the Bunal munds in Magadha as 
stated in Satapathxi Brahmana.' The references to the four 
different kinds of funeral practices mentioned bv Bloch* dis- 
tinctly state burial and preservation of rehcs as some of the 
customs of the disposal of the dead. While it wall be hazardous to 
jump to the conclusion that the stupa is the proton pe of the 
ancitnt tumuli it is nevertheless clear that in the stupa we can 
def.nit^Iv trace the influence of the tumuli. 

In the eves the Buddhists the stupa seived a dual purpo'^e 
i.e. It served as a funeral relicrv and also as a memorial tdifice. 
Moreover the stupa. a« far ■’s the laitv were concerned served a very 
import int purpose. So Ions as the Buddha was alne, his powerful 
personalitv was sufficient tor ^he populace in matters of faith. But 
after his I’anninana some emblem was required which would rallv 
the diverse elements among the la'i people and eive them a svnthctic 
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form of a distinct community centred round the memory of the 
magnificient personality of the Teacher As Buddhism developed, 
the commemorative aspect of the stupa underwent a further change 
and It became a place of worship. The perambulatory path and the 
niches for candles and flowers were essentially meant for such a 
purpose.^ 

In order to interpret correctly the intimate relation existing 
between the Buddhist laity and vv'orks of art we must try to under- 
stand here the state of the Buddhist 'movement at the time of tlic 
production of artistic movements. 

We have seen earlier that Buddhism started as a monastic 
movement During the course of its ev’olunon as a religion the laity 
were included in the fold and consequently' the religious tenets 
themselves underwent a steady transformation, resulting m the 
monastic creed finally emerging as a full-fledged religion of large 
masses of population m India In the early stages this population 
which led its life according to the prescribed tenents of Buddhism 
concerning a layman had not to undergo a departure from its 
previous mode of life but as time went it became more and more 
distinct as a homogenous unit of population characterised as a 
Buddhist community’. In the course of this evolution the Buddhist 
community had its own places of religious worship and priesthood. 
As a conjunct of this evolution we find Buddhist art evolving 
concurrently’ and in response to a specific need This art refleers 
the crystallisation of the transformed beliefs of the Buddhist 
population and also shows in clear relief the part played b\ the 
Buddhist clergy and the layman, 

*ln the earlier part of this chapter we traced the growth of Bud- 
dhist ecclesiastical edifices and later on turned to the consideration 
of the stupa as a funeral monument and a commemorative edifice. 
We also saw, during the course of our survey that the stupa changed 
from a purely’ commemorative edifice into a place of vv orship 

The system of stupa worship as a distinct religious funi non 
obligatory on the laity characterises the third period of evolution 
of Buddhism as a religion of the masses The Vimana and Petuiu- 
tthus tells us of many stories which refer to the good effect of 


(1) Ha\€l! Cpci' p 46 
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stupa-worship clsarh encouraging such a tendency. The various 
panels on the railings of Samchi and Barhut also show the slow 
emergence of the personality of the Buddha in divine form 
and the rapid growth of Buddhalogy.^ As Vogel- observes “In 
Buddhist India it was the person of the great master himself which 
sansfied the impulse to worship. The homage of his fellowmen 
raised him upon the the throne of the deity, which he himself had 
left empty. He was at first worshipped in his relics later on in his 
image.” Before we turn to the purely artistic aspects of the Buddhist 
monuments we shall review the relations of the Buddhist clergy 
ith the laity and consequently the part they played in the growth 
of the BuddhiSt monuments 

The Buddhist monk is shown in the Pah Nikayas to be the 
leader to the laity m all matters intimately connected with the 
Buddhist religion. He not onlv ministered to the purely religious 
needs of the laymen but in times of distress offered the latter 
consolanon and ad\ ice. The layman, on his part, saw to it that the 
bhikkhu was comfortable as regards focd and dwelling for which 
purpose samgharamas, viharas and caves were built. As one who 
was responsible for the protection and spread of the Dhamma the 
monk incited the layman to perform not only personal acts of 
charity but also encouraged him to provide generously in the execu- 
tion of building stupas which were places of common religious 
worship. “ There IS no reason to doubt” observes Barua^ “that 
the railing with gateways (at Barhut) owed its existence to and 
reached its completion under the fostenng care of Buddhist monks 
and nuns of the local Samgharama, the traces of which lingered in 
the midst of the ruins of the stupa. The early existence pf this 
monastery is evident from one of the votive inscnptions recording, 

as It seems, the gift of a nun of the local monastic abode The 

Buddhist teachers of this monastery must have been persons well- 
known, honoured and trusted throughout the country. One can 
presume that it is by the influence of this tody of trustees 
that several gifts in the shape of donations and materials flowed in 

di E C Lav /IF yVIII p '’£7 
{,2) Vogel Buddhist Ar\ o 2 

'3 Ci Ta a'dar A-ustic in Post-flso/'an Ssulotare [HQ II p 826 
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from the four quarters from the monks and nuns, all of whom were 
Buddhists, the Buddhist laitv consisting of both men and women, 
the princes and artizans, and other persons, as well as collective 
bodies ot wealthy cityzens.” The Buddhist laity on its part nobl^ 
discharged its religious duties by generously contributing towards 
the erection of religious monuments Most of the donors whose 
names appear on the votive inscriptions at Samchi arc Buddhist lay 
believers which fact is a sufficient testimony to the role played b^ 
the laity in the development of Buddhist art. 


(1) Marshall, & Foucher, The Monuments of Samchi I p. 297 



CHAPTER II 

ART UNDER ASOKA 


JT is generally traditional to begin the historv of art with the 
reign of Asoka^ for a reallv cogent historv of art in India could 
only be begun with the glorious rule of Asoka. We saw earlier 
that Indian art had a tradition going much more into antiquitv 
than the age of the Maurvas. There are, however ■very few remains 
of pre-Maurvan art have survived because the building material 
being wood the specimens of specimens which could be difinitelv 
termed as pre-lvlauryan and preserved in a condition which makes 
the assessment of their worth practical. The edifice knowm as 
arasandha-ki baithak near Rajagir is distinctly pre-Asokan - Be- 
sides this, several other specimens could also be attributed to a pre- 
Maurvan times. These mav be described as the Parakham statue of 
a Yaksha, two Patna Yaksha statues, the BesnagarYakshi statue, the 
Chhargaon Xaga Statue, the Mathura seated Y'aksha, the Patna 
female cha^n-bearer, the upper part of the Baroda colossal Yaksha 
and the Besnagar Kalpavnksha. Compared to the Asokan speci- 
mens these figures are crude and lacking in finish but they show the 
directions in w hich artisnc tendencies were progressing. 

But with Asoka Buddhist art comes into its own. If the 
credit of mvigorating Buddhist art is to be given to Asoka then to 
Buddhism must be attributed the inspiration which formed the 
motive force of all Asokan artisdc representations. “Asoka . ” 

observes Ha .'elk raised the technic arts emploved bv Brahmanical 
ritualism on to a higher intellectual plane and made the fine arts a 
potent instrument in national education and in his propagation of 
the Buddhist faith ..” The teaching of the Buddha, according to 
the same authontv’ served as a great impulse to the development of 
Indian art, “widening the intellectual outlook, and ccrelating the 

.■^ G 'LT ■' ez 5 Budc-is jr Ird a, p 2, BidhBz e~ — -'V I’^dian 

SclJd L~e, p 1 
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abstract ideas and spiritual MSion of the vcdic age with liuman 
conduct and the realities of life.” 

Asokan monuments, for the purpose of descnption and 
evaluation, could be divided into three groups (a) stupas, (b) ca\cs^ 
and (c) pillars. 

According to Buddhist tradition Asoka was responsible for 
building 84,000 stupas The statement though exaggerated out of 
all proportion contains a germ of truth We are told that the 
relics of the Buddha’s body were distributed first alter his deatli and 
the second distribution took place m Asoka’s reign - 0\cr some 
relics he must have built stupas at various places The Samchi stupa 
in the earliest stage belonged to the Asokan age Likewise to .A«oka 
must be attributed the stupa at Samath * These stupas were probablv 
built of bricks over wh'ch successive generations added some portions 
resulting in the grand effdifices discernible teday in their ruins 
These stupas must have contained some rehce of the Buddha s l'od> 
or of his prominient disciples *’ Asoka himself speaks of his 
having enlarged the stupa of Konagamana, a former Buddha '' 

The earliest historical cave of India can be attributed to the 
12th regnal year of Asoka ' The Kama Chopar cave was e\eca\atcd 
in the 19th year of his reign ^ These caves are carved out of a 
solid piece of rock, generally of granite The frontage contains a 
door w'lth sloping jambs which are evidently a copy of the wooden 
protoypes ° The Lomas Rishi cave has over its door a carving show - 
Lng a flow'd^' fringe with another showing a fringe of elephants 

The Barabar group of cav'es situated in an insolatcd range of 
granite hills on the left bank of the Phalgu giver in the Gaya distr ct 
are a prominent example cf early' cave architecture ‘‘They arc seven 

(!' Legge, Travels of Fa Hien p 69 

(2) Cf Jaj Rwal, / B O , XVII, p 400 where he attnbutes 298 B-C as the date 
Oi distnbution 

(3) Fe"gu,53cn Hist of Indian & Eastern Architecture I p 63 Ma'shill and 
Fomhs'^ Monumenis of Sawchi I pfZi Haveil HandbooF of Indian Art p'^7 

(4) Marshall, & Foucher op cit p 21 

(5) Ibid 

(6) Ho’tzoch I nscripbons of Asoka, p 165 

(7) FeiguoSon & Burgess Care Temples of India p 33 

(8) Ibid.p 41 

(9) Ibid p ao 

(10) Ibid p 39 
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in number, and though differing in plan, are all simdar in character 
and evidently belong to the same age Their dimensions are con- 
siderable.”' Both internally and externally they are plain and devoid 
of all artistic decoration and though they are the “smallest and 
least ornamented of any to be found in India, it still must ha^e 
required a strong religious impulse to induce men to excavte even 
caves 30 to 40 feet in length m the hard granite rock, and to polish 
their intenors to the extent that some of them are finished and all 
probably were intended to have been.”- 

The pillars of Asoka which m the words of Vincent Smith* 
“merit our attention and admiration as monuments of engineenno 
abdity, perfect examples of the highest skill of the stone cutter, and 
A ehicles of a bnlbant display of fine art” form a distinct landmark 
in the evolution of Indian architecture and sculpture. The list 
of Asokan pdlars consists of about 10 monoliths as follows; 
(a) Delhi-Topra, (b) Delhi-Mirath, (c) Allahabad, (d) Launya 
Araraja, (e) L.iunya Nandangarh, (0 Rampurva, (g) Samchi, (h) 
Sarnath, (i) Rummindei and (j) Nigliva ' These monoliths are of 
highlv polished sandstone OAcr 30 feet in height The columns 
have a tapering appearance and the top is surmounted with 
a capital variously described as bell-capital or an inverted lotus The 
capital supports the figure of an animal, either a lion or a bull 
The capital projects on all sides of the shaft and “the underside of 
the projecting portion is relieved with an ornament” and some design 
while “the bell itself is decorated with conventional lotus petals'’.” 
The animals display a vibrant spirit and posses a majesty all their 
own revealing the familanty of the artist with objects of nature. 
The massive appearance of the shaft and weight pose to us problems 
of considerable engineering interest and compel even the most 
sceptical critic to speak with full warmth «n admiration and praise 
about the artistic merit of these monoliths. 

The pillars of Asoka which are hailed as “a triumph 
ot engineering, architecture and sculpture”'"' ha\ e pro\ oked 
'1' !btd p 38 

(2i Fe-gasson and Bjrgess op cit p 42 

'3) "The Monohch c pilla-s or Columns oi i^Eokn ' Z DM G 1911 p 221 
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considerable divergence of views among scholars regarding the 
supposed foreign influence on their artistic execution The 
ornamentation and the capital^ are either supposed to be a copy 
from Greek- or Persiem models The honey suckle ornament 
says Fergusson^, on the Allahabad pillar, is a copy of that used by 
the Greeks with the Ionic order. Tt is hardly possible that it was 
borrowed directly from the Greeks, more likely to have been 
borrowed through Persia Bachhofer presumes that Persia exerted 
considerable influence on Maurya Art,^ and Grunwedel is of a 
similar opinion." Bachhofer,® in his voluminous work on Early 
Indian Sculpture observes that the impulse came from Persia “for 
India required a powerful stimulus before it was able to emerge from 
the depths of handicraft and to enter the free field of higher art ’’ 
“No important monument among those preserved in India,” says 
Grunwedel, “is anterior to the time of King Asoka All that have 
been preserved show undoubted Persian Influence in their style ” 

It has been observed before that specimens of Indian art prior 
to Asoka are almost non- existent and when Asoka comes on the 
scene with the monoliths the artistic execution shows perfection, 
finish and a very high degree of artistic craftsmanship In order to 
explain this strange phenomenon scholars naturally presuppose 
some foreign influence, be it Persian or Greek But it must be 
remembered here that Asoka was the first to substitute stone tor 
wood and that all pre-Asokan architecture and sculpture being 
executed m wood has unfortunately perished, thus rendering it 
impossible for us to trace a steady evolution of artistic forms It is 
possible that the monoliths which suggest foreign influence at the 
highest may have had wooden prototypes and that the institu- 
tion of such pillars may not entirely be due to Persian models ' 
Another fact which must be emphasized here is that the Persian 
pillars are adjuncts to architectural superstructures and never 
appear independently. The Asokan pillars, on the other, hand a o 

(1) Marshall, A Guide to Sanchi, p 10 

(2) Fe-gusson, History of Indian & Eastern Architecture , I p 58 

(3) Early Indian Sculpture, p 10 

(4' Grunwedel, Buddhist Art in India, pp 16 17 
(5) Ibid,p 7 

-(6) Bachhoher, Early Indian Sculpture, p 3 

(7) Ferugsson, History of Indian and Eastern Architecture ’ p 56 
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independent and raised to fulfill a specific commemoratu e need- 
A. Prakash has very ably pointed out the differences betiveen the 
India monoliths and the Persian pillars. “Firstly,” he says, “The 
Asokan columns are invariablv made of monolithic grey sand'Stones 
ivhile the Persian ones consist of various matenal. Secondly, the- 
Maurvan columns hate no base or appendage like those in Persia. 
Thirdlv, the lower elements of all abacus in India are lotus; nothing 
like It is found in Persia Fourthly, the Asokan emplectum is zoop- 
hems . A Prakash finally concludes, “The Asokan lotus 

capital should not be regarded as a copy of the Persian beli-capiial 

BachhofeF accepting the view that there was considerable 
Persian influence on Maurya art points out the differences between 
the two and concludes that there was a “thorough transformation 
of Persian tendencies in Indian art ” 

Mookerji' discussing the opinion regarding the monoliths 
being an Indian cop\ of Persion models sa\s, “This, howeier, does 
not seem, on a closer examination, to be completely correct view of 
the subject. Even V A. Smith was not prepared to go so far in 
ascribing forcing ongin to Asokan art He points out that the 
“raising of religious svmbols for common reverence is a time- 
honoured Indian practice Hindu temples have always before them 
their banner-torch and light-pillar, which are often adorned with the 
special symbol of the god, a wheel, or a tndent . . The Asokan 
pillar is the di scendent of those ro^al or tribal ensigns or standards 
w'hich were set up to m<irk off the sacrificial areas for ancient Vedic 
ceremonies ” 

Scholarly opinion is also divided regarding the nomcncleture 
descnbing the capital which is variously^ stated to be a hell capital 
or a lotus capital On a close evarainanon the capital appears to be 
an inverted lotus' m which we sec a peculiarh Indian influence 
in the selection of the object. 

The lotus, of all other flowers, is the most celebrated in 
Indian literature ard art. What the rose is to Persia the loms is to 

Cl] r/e fou'-cG or of Irdian A'i & A’-ctaeolog/ p 84 
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India It symbolises innocence and purity, majesty and grace Of 
all flowers mentioned in Pali literature the lotus is the most off 
repeated. The following simile is the most constantly referred to 
“As in a pond of blue, or red, or white lotuses, some lotus-plants 
born in the water grow up in the water, do not emerge from the 
water, but thrive sunken beneath, and other lotus-plants, born in 
the water and grown up in the water reach to the level, while other 
lotus-plants born in the water and grown up in the water, stand 
thrusting themselves above the water, undrenched by it This 

simile IS related to describe the way in which the world appeared to 
the Buddha as he surveyed it immediately after his enlightenment 
Now we know that Asoka was a devout lay-devotee of the Buddha 
and was very well-conversant with the utterances of the Buddha as 
his edict addressed to the Samgha testifies Is is highly possible that 
Asoka used this symbol in the sense the Pah authors used it and the 
animal surmounting it signified the Dharma or the Samgha which 
was regarded as a personification of the Dharma after the Buddha’s 
death Hence, it is possible to suggest that the lotus symbolism has 
been specially selected to interpret the specifically Buddhist associa- 
tions attached to the places where the pillars were erected. 

It must be made clear here that even though it be strongly 
argued that the Asokan pillars are not a copy of Persian models it 
must be admitted that some influence must have been exered by 
Persian artistic tendencies on the development of Maaryau art 
Buddhist art even though it borrowed certain elements from foreign 
sources still its effect is so homogenous that the foreign influence is 
not apparent We have stated elsewhere that the fundamental 
characteristic of Buddhism was synthesis and this applies with equal 
force to art which was inspired by Buddhism Buddhist art took 
what was unmistakably good from Persia and Bactria but this 
borrowing was welded into such a harmonious and synthetic I'hole 
that the effect is full of \atality and elemental force Bachhofcr- 
speaks of the “entirely Indian mode of expression” and the “com- 
plete mastery of all the plast.c agents of expression”- Grunuedel 
refers to “orientalised animals” playing an important part in 

(1) Rhys Davids, riiof of the Buddha, ll.P 32 also Facum \a to^ena alippaira 
nam Muni Svtlani, Sutta Ntipaia 

(2) Early Indian Sculpture, pp 9 11 

(3) Ibid , p 6 
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Buddhist art’ but all such descnptions though of fulsome praise do 
not do justice to the essentially Indian nature of Buddhist art. 

Besides these caves and pillars and stupas Mauryan times 
must ha\e also produced buildings, of great architectural beautv and 
significance. Recent e.vcavations at the site on which Pataliputn 
was built have revealed rums of an extensue palace,-’ but nothing 
definite can be said about the architectural aspect of such buildings 
until the excavation is complete and the finds properly studied. 

The characteristics which inspired Mauryan art, then, could 
best be described as a lofty spiritualism and an mtense spirit o ^ 
ecletic synthesis completely transforming its constituents 


(1) Buddhist Art in India, p 18 

(2) I^lookerji, Asof-a p 96 



CHAPTER 111 

ART UNDER THE SUNGAS 

^HE disappearance of the Mauryan power as a political lorcc 
witnessed the Brahmanic revival with consequent decline of the 
Buddhist community^ Various contributory factors seem to have 
been responsible for the disintegration of the Buddhist community 
The Samgha as a unified ecclesiastical body ceased to be and was 
substituted by a number of sects, each owning allcgicnce to its own 
Samgha. Each denommation then must have encouraged its own 
adherents to build for that particular Samgha We have instances 
from Samchi where this sectarian spirit could be clearly seen. 

Parallel to the process of integration of Buddhism running 
towards a culminating point in its spread and glory under the 
regal patronage of Asoka, and later on reduced through disinte- 
gration into sub-sections with antagonistic interests moves Buddhist 
art. Under the Mauryas Buddhist art displays a singleness of 
impression which by its very compantive simplicity produces an 
elemental effect. Art under the Sungas develops rapidly but the 
itnprsesion is no longer unified In the sculptures of Barhut and 
Samchi we a the preponderant emphasis on the scenes of Jatakci 
stones showing tliereby that the artist was concerned more with 
displaymg the life of the Teacher with all attendant miracles than 
the pristine puritv of the teaching The creatne arge of the artist 
frets against conventions set by the simple life of the Buddha and by 
w'ay of finding an escape from such limitations turns towards the 
past births of the teacher wherein a limitless scope tor artistic 
ingenuity and imagination could be found The image of the Buddha 
is still absent, but the symbolism is found to be sufficient by the 
artist to express his aspiration and vision. 

The chief artistic productions of the age arc centred round 
the stupas of Barhut and Samchi. Each monument consists of 
a hemispherical stupa w ith railmg and four gates in the four 

(1) Cf Marshall S Fouoliov, > r cr's of Saachi I p 24 ^/he'e the autho's 

speak of damage to Ihft stupa at Sanchi unde- the Sungas 
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directions. The monumontE: had varied and slow growths and 
each generation seems to have striven to add something of its own 
to them. The gorgeoushess of the carvings coupled with the spirit 
peeping through their interstices is as diversified as a thick tropical 
jungle growth, essentially lacking the elemental force and vitality of 
the Maurya art 

“The stupa of Bharhut” says Havell', “with its pilgrim 
procession path enclosed bv a sculptured rail, belongs to about the 
third century B.C., and is one of the earliest known evamples of 
Indian art ” The earliest stupa could be ascribed to Asoka’s time 
but the railings definitely belong to the Sungan age. The stupa 
Itself being in a ruinous condition it is not possible to have an 
accurate idea of its size or dimensions - The structure was hemis- 
pherical in shape with a cylindrical base crowned by an umbrella. 
The surface of the dome must have been ornamented with floral 
designs “of a double chain-work, containing in its undulating 
folds some large flowers, suspended from large stalks, hanging 
forth from the top 

The railing runs all around the stupa with four openings on 
four sides These openings must have had gates guarded over by 
dvarapalas “ Thus the railing was divided into four equal segments 
or quadrants. It was a composite ot four distinct elements 
Each quadrant of it was a strong network in stone, of sixteen pillars 
needled by three rows of crossbars, provided with a plinth at the 
base and covered at the top with a massive coping These railings 
contain panels showing different scenes from the past lives of the 
Buddha andalso certain scenes associated with the Buddha’s historical 
life These carvings are of greatest value and interest for the inter- 
pretation of the religious sentiment of the community and the 
effect artistic richness which it produced 

In confirmity with the object of the present work we shall 
onl^ restrict ourself to the interpretation cf their artistic content in 
term of Buddhist lay life The fundamental characteristics which 
differentiate the art of this age from that of the Maurya era are 

(1; [deals o( Indian Art p 16 
(2i Ba’ua, Earhut, I, p 2 
(3i laid 
(-1 Ib’d p 3 
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a fancy to it and thinking it to be sacred builds a protective \\ all 
round ltd But the Buddhist railings are less protective and more 
edificatory. This decoration is conceived in a spirit of religious 
edification so much so that the railing transcends its secondary 
role and becomes as important as the stupa itself. The lay de\ otee 
after doing hamage to the stupa lingers on viewing the scenes 
representing the various lives of the Master whom he wor^ 
shipped. 

Another characteristic which needs to be emphasized in rtla- 
tion to post-Asokan Buddhist art is this that it is the art of the 
people.- The Maurya art flourished under the patronizing care of a 
sovereign monarch It reflected the majesty of his vision and the 
intensity of his faith, the force of his feeling and the grandeur of his 
empire. Post-Asokan art, being essentially under the active guidance 
and support of the Buddhist laity aspired to represent their religmus 
conviction in all its bewildering variety, and metamorphic imaginings. 
Being essentially a popular art,^ we repeat, it strove to please where 
pleasure does not satisfy and hence it went on boldly experimenting 
with symbols and emblems. True it is that like Asokan art the art 
of Barhut and Samchi follows the Buddhist tradition of cultural 
synthesis,^ but th“ ingredients pass through a rigourous process of 
metamorphosis onlv to emerge with an indigenous»^ess of appearance 
all Its own. This art, then, divested of all rigidity and immobility, 
though attended by a spirit of serenity and selection is thoroughly 
capable of V isualizmg a diversity of mutually antagonistic elements 
and reducing them with the force of arostic imagination into a 
synthesised whole. “It is firmly based in life” as Herbert Reed 
obsesves, “in a very sensuous fulness of logic; but it transcends 
hfe It is fully capable of transcending the narrow limitations of 
relief and bulge into a vastness of compass. Consider for example the 

(1) 5ee Ej-bnganis, Buddhist Legecas I, p 146 
{2) Bachbofe-, Early Irdian Sculpture, I, p 17 

(3) 3anne']i Shast-i, Earl/ Inscriptions of Bihar and Orisva, p 124, also 
He'lenistic InLuence R Chanca I H Q , V d 6C4 G unwedel "Persian 
In'iue-ce Rangas amj Aiyengar Vol p 16 Hevell speaks c{ lv.o elements 
at Bi '’J end Samahi one an indegenous element and the other Hellenistic 
i-'.-nence Ideals of Irdia~ Art, p 16 

Ta-a na- The Sunnas had no'h’ni to do -ith Post-Asokan Art - "Ai'istic 
3-er' Post Asokar Am ' / H Up 82 6 
(5) ACco‘o;J4ar/ Colours p 259 
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narration of Jataka stones in stone A single picture like that de- 
picting Anathapindika constructing the Jetavana vihara for the 
Buddha, encompasses within its frame a number ot incidents hich 
give an appearance of a connected story being told with the sheer 
force of a suggestive use of selected matenal Consider again the: 
story of Vessantara carved on the front of Northern Gatewery of 
Samchid Marshall describes it as "one of Sanchi’s master-pieces ’’ 
The long story showing the life of Vessantara and the supreme 
sacrifices he made by way of charitable actions is enluened with the 
force of artistic vision and sincerity of purpose. To the uninitiated 
or better still the unsympathetic the piece may appear to be an absurd 
conglomeration of unconnected elements but the people for whom 
It w^as made must have understood it and understood w^ell the moral 
of It The motive of affording elation clearly points to the beginning 
of the devotion cult 

Besides these examples of the artistic produrpons of the age 
wchave some figures of Yakshas and Yakshis which evidently belong 
to this period.- The Garuda pillar at Besnagar is another such, 
example. These specimens have nothing much to differentiate- 
them from the Samchi — Barhut complex except perhaps this that the 
former are cruder and less inspired The Garuda Pillir is important 
as an indicaPon of the growth and spread of Vaisnavism. 

Along wuth the spread of Buddhism into western India and 
other parts of the country appeared various monastic cave dwellings- 
in this period. The caves of Karle and Bhaja in the Poona district, 
and the Nasik caves group show the busy life led by the Buddhist 
laity. These though essentially built on the same plan as 
followed earlier show a considerable development in the art oF 
excavation and decoration 


(1) Marshall fit Foucher, The Monuments of Samchi II, Plate 23 

v2) A P-akash The Foundations of Indian Art and Archaeology, p 87 



CHAPTER IV 


EDUCATION 


ly^HILE examining the cultural conditions of theage under review we 
saw how Buddhism acted as a tremendous liberalising force. In 
this chapter an attempt IS made to see Buddhist influence in the spnere 
of education. All education in ancient India for the purpose of easy 
<lescription could be broadly divided into religious and secular. It 
is needless to add here that notices, literary or otherwise describing 
religious education far outnumber those giving information about 
secular training. Religious education mainly dealt with the instruc' 
tion in religious and philosophical subjects coupled mth a 
knowledge of grammar, phonetics and other aspects of knowledge. 


In the Upaniahadic age three systems of education were 
-widely prevalent ’ The first one was “the normal system under 
-which the teacher, as a settled householder, admitted to his instruc- 
tion pupils of tender age who, on the first dawn of consciousness, 
left the home of their natural parents, where their body was cared 
:for and nursed, for that of spiritual parents where their mmd and 
soul would be nounshed.” After his upanayana ceremony the 
-student would go and reside at the house of the teacher to Icam all 
that the teacher could impart 


The second type composed institutions which were meant for 
the satisfaction of advanced students The method followed here 
was of mutual discussions with renowned specialists and liteaary 
.celebrities by such students. 

The third t>re o^ educational institutions could be described 
as the parishad^ or assemblies convened by kings. Such assemblies 
were atte-ided by all lenowncd teachers and discussions on diverse 
.topics were held The king offered pnzes of varying worth to 
successful disputants. 

The education that was imparted in the ashramas of the 
-ancient gurus was generally of a religious type. The Mihnda Panha 

'h Sae Radha Kumud "A Chapter of Ancient Indian Education," /J // ' 

11. pn 272 281 



gives a traditional description of it. The teacher, we are told, made 
the students repeat the sacred hymns urging him to learn them byr 
heart The meaning was then explained and the r'ght place of each, 
particular verse was scruplously fixed and the student made to grasp 
the mysteries they contained. A knowledge of grammar and 
lexicograghy was also imparted to the student * From this it would 
appear that generally an effort was made to impart learning, to tcaclr 
the student how to behave in the world and to give him such 
wisdom as he can profitably use in his after-life ’ 

But the most renowned place of learning before the rise of 
Buddhism was the university centre of Takkasila Numerous- 
Jataka stones abound in references describing this scat of learning in- 
those ancient days What made Takkasila famous was the presence 
of a larg^ number of renowned teachers to whom flocked students 
practically from every comer of the country Students generally 
went thereto finish their education and fomi it would appear 
It was a seat of higher learning. The a\ erage age of the pupil 
going to Takkasila is described as sixteen or “when come of age 
(vaydppatta)^ Though the university usually catered for resident 
scholars, day-scholars were also admitted. The teachers had a large 
number of students to look after and in this they w'ere assisted by 
assistant teachers ^ 

The hours of study at the homes of these teachers were front 
morning to noon The courses of study consisted of the three 
Vedas, the eighteen arts like elephant-lore, archery etc ’ After 
finishing their education the students would travel back to their 
homes and on their way back would make it a point to study the: 
manners of the people and the lands they travelled in '' 

The Jatakas tell us that bankers and other rich folk made 
private arrangents fot the education of their sons " Kautilya® gives a 
detailed description regarding the education ot a prince “Sciences”, 

(1) Ml/ P 23 , XXXV, p 17, 

f2) Ibid , p 63 

(3) See Mehta, Pre-Buddhist India, p. 299 
(41 /a/,V, p 247 

(5) Mehta, op cit , p 303 

(6) Jat , IV, p 24 

(7) Ibid 

(8j Shamsastry Arfbasasira, p 10 
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"he save, “5I12II be srxi 3 isd and their precepts strictllv observed under 
3 :he autfaoritv of specialist teachers. 

Having undergone the ceremonv of tonsure, the student shall 
deara the alphabet Qipf) and arithmetic.*’ Then s^tadullv he is 
itaught Vedic lore and the science of government. 

In the epic period the princes were put through an eahaustive 
course of hberai education. Subjects like elephant lore, horseman- 
ship, the use of sword and bow and, militarv tactics, music, polity 
lingoistics and other known science*: of the Jay were included in 
isoch a curricolam.- 

The teachers, both secular as well as religions were men of 
•tradition and etemplarv conduct. The 'Siilinda Panha enumerates 
the virtues of an ideal teacher thus : 

The teacher should conduct himself in accordance with the 
twenev-five virtues oi a teacher- And what are thv twentv-Svel” 
The book then describes these \-irtues prominent among them being 
that the teacher, alwavs and without fail, keeps guard over his 
pupil, shows him what to learn and how, to beha've, corrects 
his faults and generallv teaches him to he realous in matters 
of studv.- 

Along with the rise and growth of the Buddhist Samgha there 
came into prominence a svstem of education which was, to all 
intents and purposes, religious in conceprion and aim. The Buddhist 
novice was guided in the earlv vears bv preceptors called tipajjhayas 
and acan-jos. Accordingto the Mahaiagga' a aewlv admitted monk 
had to live for ten vears under the guidance of an ocarina hefer he 
<ould obtain the "Sissa-ya. The duties of an upajjhaya and an acariya 
are so identical that it is diScult to distinguish between the two- 
““The position of an tepajjhaya,” according to the translators of the 
Vinava texts^ “was considered as the more important of the two; at 
the upasampada s^mice the tcpsjjhaya had a more prominent part than 
the acanja . . . . The dutv of instructmg the voung hhikkhus in ths 
holv doctrines and o'dinances seems, therefore, to belong to the 
-npajjhaya rather than to the acari-^a ” Buddh^^ghosa' in his gloss 
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on the passage under reference says that an iipajjhaya is one who 
guides the pupil regarding what should be done and should not be 
done while an acanya teaches him general etiquette According 
to Buddtiaghosa’s interpretation, then, the zipajjhaya taught the 
dhamma and the acarya, vinaya rules. The Visnit Dharma shastra 
describes an acanya as one who teaches one branch of the Veda, 
together with its amgas such as that relating to phonetics and 
the rest” while an upadhyaya is one “who teaches him (afterhe 
has been initiated by another) either (an entire branch of the Veda) 
in consideration of a fee, or part of a Veda (without taking fee).”' 
This explanation is also not sufficiently clear for us to arrive 
at a proper understanding of the relative positions of the two 
teachers. 

With the development of the Samgharamas and viharas as 
ecclesiastical centres Buddhist education received a considerable 
impetus Fa Hien describes these Samgharamas as centres of learning 
where junior monks studied Dharma and Vinayo - He further says 
that to these centres of learning come ascetics of the highest virtue 
and students to learn all about philosophy and metaphysics' In 
such Samgharamas resided famous professors of Abhidhamma and 
Vmn^a’ and the regular practice of the inmates of such viharas was 
to recite the sntras " Specialization in one or more branches of the 
Buddhist doctrine must have come into vogue at a fairly early 
date considenng the nature of the transmission of such texts 
Thus we are told by the inscriptions of Barhut and Samchi that 
in that period epithets like Petaki, Pancanektyika and Bhanaka 
vv ere fairly common ® 

It Sing says that a pupil at centres of Buddhist learning 
was first well grounded in the general principles of Buddhism, 
dogma and practice.' Later on he gives a detailed description of 
the subjects taught there. Writing, grammer and philosophy 
formed an important part of this cumculam.'' 

(1) S£S,VI,p 121 

(2) Legge, Tai els of Fa-Hien p 28 

(3) Ibjcl, p 79 
(4^ Ibid.p 46 

(5) Ibid , p 44 

(6) Barua & Smha, Barhu‘ Inscriptions p 123 

(7) A Becord of Bcadhls‘ pncctices in Irdir p 121 

(8) Ibid^ pp 170 181. 



Tliomqs* in his learned essay has shown how the deve- 
lopment of Pali Literature presumes a system of Buddhist education 
which must have been responsible for the growth ot Abhmhrtrma 
and the philosophical theories of the various Buddhist schools. 
The Niddesa, the commentary on the Sutta Niputa, by its inclusion 
in the canon, clearly indicates an early beginning for this system 
of education. 

The attitude of the students whether religious or otherwise, 
to their teachers was one of reverence aPd veneration. Miniitc 
rules are laid down, both in the Brahmamcal as well as 
Buddhist books for the guidance of a student. "A student” 
says the Vnsistha Dharmasastru “shall serve his teacher.”- The 
students generally dwelt at the Guru’s house^ and rendered such 
domestic scnice as was necessary .■* An ideal student is described 
as truthful, modest and devoid of pnde " The Millnda Panha 
gives a concise description of the behaviour of a good student. 
He bows down before the teacher and stands up in his presence, 
draws water for him, sweeps out his cell, places tooth-sticks and 
washing water ready and generally looks to the teacher’s 
comfort.'’ 

Concerning vocational training we have not much of infor- 
mation Professions in India from ancient times being hereditary 
It IS possible that a son served a period of apprenticeship under 
his father and learnt his trade. References to butchers, potters 
and their apprentices arc fairly numerous in the Nikayas ^ These 
references tell us that such apprentices were given necessary 
training in the workshops till they were able to start the 
business on their own. Professions like accountancy and medi- 
cine were regared as quite respectable and medicine and surgery 
were in a fairly advanced state.*’ 

(IJ "Baddhist Education in Pali and Sanstnt Schools, Lav/, Buddhistic Studies, 
pp 220 31 

(2) S B£ , XIV, p 40 

(3) S.Si:, VILpp 116 119 

(4) S££ XV, p 271 

(5) S£E.XlV.p 152 

(60 Mil P , IV, 8, 60, Sj5 £ , XXXVI, p 185 

(7) Cl Rhys Davids, Z3/a/ of Buddha 11 p 331 

(8) Ci S BE XXXV pp 9 & 69 
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In matters of fees, the teachers of Takkasila, wc arc told, 
charged 100 to 2000 pieces of gold ' The fees were cither paid 
before the commencement of the course or at the termination - 
Poor students who were unable to pay the necessary fees were 
maintained on the charitable subscription of the people of the 
place ' 

Thus the general educational conditions prevailing in the 
period under review were highly advanced and corrosponding was 
the cultural level of the age. 


(1) Jateka , IV p 24 

(2) Ibid V. p 247 

(3) Ibid I p 199 
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